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To Nora, light in the feminine form, 
To Luke, masculine light, 
and Elias, one with the whirlwind. 
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Preface 


During a stay in Damascus, I attempted one evening to take one of 
the city’s many minivan services to an outlying area. I asked someone 
waiting near the minivan station how to find the van to my destination. 
He responded that he was going in the same direction, and, after we were 
seated in the van, he asked me why I was in Syria. When I told him I was 
researching classical Islamic mysticism, he immediately asked what I 
thought of Ibn al-Farid. Then he asked what I thought of Ibn al-Farid's 
poem, the 7a’iyah (poem rhyming in T), referred to in this volume as 
“The Poem of the Sufi Way.” Finally, he asked me what I thought about 
the interior or esoteric dimensions of the poem. When we reached his 
stop, he invited me to dinner, saying he would like to discuss the poetry 
of Ibn al-Farid with me at length. Unfortunately, my previous appoint- 
ment did not allow us to continue with our conversation. 

This minivan encounter encapsulated for me the fundamental role of 
poetry within Islam, the poetic nature of Islamic mystical life and 
thought, and the difficulty in translating (in the broad sense of the term) 
this heritage, so deeply and broadly cultivated, in a way that would ren- 
der it accessible to the Western reader. Poetry in this world is a living tra- 
dition. Muslims in India and Pakistan engage in mushd‘iras, all-night 
poetry ‘jam sessions,” where people of all walks of life compete with one 
another in reciting poetry by memory and in extemporizing, in meter and 
verse, their own poetry on the spot. The Arabic world abounds with poetry 
festivals. Iran's heritage of great love poetry is close on the lips and in the 
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heart of a large percentage of Iranians. Throughout much of the classical 
Islamic world, poetry is at the center of cultural life. 

It has been said that the Islamic mystical tradition utilized poetry as 
a vehicle to express mystical psychology and philosophy. However, the 
relationship between poetry and mysticism has been more intimate than 
such a model would allow. From the earliest mystical writings in Islam, 
poetic and mystical expressions have interacted intensely, influencing 
and transforming one another. In many literary texts the two expressions 
are so completely intertwined that it is impossible to discover where one 
begins and the other leaves off. 

There is a moment during the recitation of a poem when the eyes of 
the reciter and audience moisten from a combination of aesthetic pleas- 
ure and remembrance of loss. The Arabic term for this moment—when 
body, mind, and breathing begin to feel a new, slower, rhythm—is tarab. 
The term has no single equivalent in English. Tarab refers to a deep sense 
of aesthetic appreciation, a kind of love intoxication, a sense of being 
overcome with waves of remembrance of what is at the core of one's 
being and lies too deep for other modes of thought to engage. 

This world of tarab remains largely unperceived in the West. The 
lack of recognition is not due to any lack of analogue in Western culture. 
Popular Western love songs echo the lyrics of Islamic poetry in the 
lover's complaint, the polemic against the beloved, and the madness of 
love. It is no surprise then that the Majnin Layla story inspired one of the 
most popular songs in modern Western music, Eric Clapton’s “Layla.” In 
addition, the role in the West of love lyric as a milestone of remembrance 
and emotion across a lifetime parallels its role within the Islamic world 
(though in the last century, the West has tended to associate such intimate 
use of love lyric with songs rather than with poetry that stands alone with- 
out musical accompaniment). Nor is the lack of recognition due to any 
weakness or invisibility of the tarab world of culture within Islamic civ- 
ilization. Recite the first verse of a well-loved poem anywhere from 
Marrakech to Bukhara, and you will likely find your conversation partner 
reciting the rest of the poem by heart. 

Difficulty of translation is a major factor in the recognition gap. 
Translations of Islamic love poetry into English commonly lose the inter- 
textuality central to the poetic meaning. Although the major themes of 
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love poetry are universal, the partially overlapping poetic traditions of the 
Islamic world are based upon networks of tradition-specific associations 
and allusions. A single poem may echo other poems extending back 
through the history of the poetic tradition, to the Qur'an, and other aspects 
of Arabic and Islamic heritage. Textbooks can offer an overview of the 
major ritual obligations, the major historical periods, the various dynas- 
ties, the great figures, and the social organizations of Islam. The appreci- 
ation of the poetic element of Islamic culture, however, is a matter of both 
cultivation and sensibility, what Muslims call dhawgq or taste. While 
Muslims would both wish and expect an interested non-Muslim to be 
conversant with the former areas, they are frequently astonished and 
deeply moved when the latter elements of the poetic tradition, profound 
yet profoundly neglected in Western societies, are recognized. 

Within the tradition of mystical poetry in Arabic, the Egyptian 
‘Umar Ibn al-Farid is in terms of centrality and influence, without equal. 
And of all of Ibn al-Farid’s verse, the “Poem of the Sufi Way” places the 
most demands upon the reader's understanding of the intercultural worlds 
in which it is placed. Indeed, the poem epitomizes almost every aspect of 
the Arabic and Islamic heritage in general, and of Islamic mystical her- 
itage in particular. 

Ibn al-Farid’s verse is nourished by the Arabic poetic tradition, the 
Qur'an and the Sunna (the Islamic tradition based upon the life and words 
of the prophet and his companions), and centuries of cultivation of mys- 
tical experience and expression. In the present volume Emil Homerin 
offers a major advance in our understanding of Islamic spirituality. 
Homerin succeeds in making this epochal figure and his poems, their 
tarab and their dhawgq, more accessible to an international and multireli- 
gious readership. 

A major virtue of this volume is its organization of the stages of our 
journey into the spirituality of Ibn al-Farid. Emil Homerin begins with an 
elegant and economical overview of the literary and cultural worlds in 
which Ibn al-Farid's poetry is grounded. The introduction opens, appro- 
priately, with the ruins of the lost beloved’s campsite (a#/d/), the motif 
that begins the classical Arabic ode (gasidah). These ruins epitomize as 
well the translation gap between Islamic spirituality and its appreciation 
(or lack thereof) in Western scholarship and popular culture. The subtlest 
allusion to this, the ag/d/, in any form of cultural expression is recognized 
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immediately in the Islamic world and placed within multiple frames of 
meaning and possibility. 

Yet, for over two centuries studies of Islamic mysticism have tended 
to divorce it from the poetic tradition exemplified by the atidl, even though 
Islamic mystics were steeped in the poetics and spirituality of these ruins. 
One reason for this divorce is the rigid boundary imposed by many schol- 
ars between the worlds of Sufism and Islam more generally, and between 
the worlds of religion and poetry. Many Western scholars claimed that 
Sufism was not grounded in Islam at all, but was instead an import from 
Christianity or Indian religions. Some of the same scholars claimed that 
love itself was an import into Islam from Christianity, since the tradition of 
love poetry in which Islamic conceptions of love are grounded was con- 
signed by them to the realm of the secular and thus not taken seriously as 
an element within religion. To break out of such artificial boundaries 
requires more than refutation. It requires a complex set of translations. The 
poem itself, its rhythms, tone, meter, assonance, and other qualities must be 
rendered in an English style that can create an analogous effect in a differ- 
ence discursive world. In addition, a wider act of translation requires an 
accessible and economical, yet thorough, contextualization of the poem 
within its tradition. Emil Homerin’s discussions of classical Arabic poetry, 
the Qur'an and hadith, mystical interpretations of the Qur'an, and intimate 
interactions between religion and poetry (within society and within the life, 
hagiography, and psychology of Ibn al-Farid) offer a contextual overview 
vital for the reading of the poetry and commentaries that follow. 

The elegant translation of Ibn al-Farid’s famous Wine Song invites 
us into the world of Islamic lyrical spirituality. What are we to make of 
the poet-persona’s refusal to specify the wine as spiritual or as earthly, the 
use of motifs (the ancient vintage, the magical qualities of the wine) asso- 
ciated with the notorious court poet Abt Nuwas, and the poem's reveling 
in apparent irreverence? The above features are found throughout much 
of the most loved poetry of the Islamic world, from the Arabic love odes 
of Ibn al-Farid and Ibn al-‘Arabi to the ghazal, a genre of love poetry that 
has been compared to the European sonnet. Homerin’s introduction to the 
Wine Song and his translation grant the previously uninitiated reader 
access into this pervasive and treasured aspect of culture and sensibility 
in the Islamic world. 
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Following the translation of the Wine Song, Homerin presents trans- 
lations of selected entries in the commentaries on the poem by al-Farghani 
and al-Nabulisi. This tradition of theosophical commentary on love poetry 
illustrates the cultural importance of a poem that can ground entire tradi- 
tions of commentary, much as the Song of Songs generated similar com- 
mentary in the Jewish and Christian traditions of medieval Europe. 
Homerin's introduction warns us of the trap in reading the poem as a 
mechanical set of substitutions for the theosophical categories of the 
commentaries. The introduction also highlights the significance of the com- 
mentaries in their own right. For the reader accustomed to modern close 
readings of poetry, these commentaries might seem to stretch the bound- 
aries of interpretation, with their quick and apodictic moves from a kiss 
or drop of wine to a station within the psychology of mystical experience 
and advanced theosophical cosmology. Yet for generations of Muslims, 
both the lyrical understanding of the poem and the theosophical and psy- 
chological allegory have existed fully present at the same time. 

“The Poem of the Sufi Way” embraces the mannerist (badi‘a) poet- 
ics of the time, including the propensity for complex puns based on per- 
mutations of the three-consonant radical of most Arabic words. The 
resultant figures of speech, so grounded in the visual and sonic features 
of the Arabic, are notoriously difficult to translate. Indeed, the translator 
is forced, at the risk of falling into forced English syntax, to abandon the 
search for an immediate analogue for many of these effects. The process 
of finding compensations for them in the host language, bringing across 
the wit of the particular wordplay, and preserving the tone and delicacy 
places extraordinary demands upon the translator: upon his understand- 
ing of the Arabic original, sensitivity to the poetic idiom of the host lan- 
guage into which he is translating, and willingness to experiment and 
remain patient over a long span of attempts and revisions. 

Equally challenging is the range of the poem. “The Poem of the Sufi 
Way” is a microcosm of Islamic tradition at the time of Ibn al-Farid. A 
preliminary list of central themes of the poem would include the follow- 
ing: the famous lovers of classical Arabic poetry; key themes and pas- 
sages from the Qur'an and from the hadith, the stories of the Qur’anic 
prophets; the stories of the four “rightly guided” Caliphs; mystical inter- 
pretations of Qur'anic passage and the motifs that grew out of these inter- 
pretations, such as the pre-eternal covenant; worlds of esoteric science 
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(alchemy, astrology, divination, numerology); the psychology of Sufi 
states of altered consciousness; the stations of Muhammad's mi‘rdj, or 
journey through the heavenly spheres to the divine throne; the stations of 
the mystic in his or her journey to the divine beloved; and interpretations 
of key mystical concepts such as fand’—the passing-away of the human 
self in mystical union with the divine. 

The general introduction, the introduction to the poem, and the run- 
ning commentary provide us with the clues we need to follow these allu- 
sions. Of special interest is the poetic “I,” a subject persona that is at 
times clearly human, at times divine, and at times seems to indicate the 
moment of union between the two. Homerin offers intriguing compar- 
isons of this persona with poems from the Western tradition. We might 
add to these analogues the “I” of Walt Whitman's Leaves of Grass. The 
contrasts between Whitman's world and that of Ibn al-Farid are obvious. 
But those very contrasts might allow us one more way of viewing a com- 
plex subject persona that can be, depending upon the particular verse and 
the interpretation, both individual and collective, both mortal and eternal, 
both human and divine. In the case of “The Poem of the Sufi Way,” this 
doubled referent (or fused referent when the voice speaks from the per- 
spective of mystical union) results in a remarkably sustained reflection 
upon the hadith, quoted and explained by Homerin, in which God 
becomes the very faculties (hearing, seeing, touch, movement, speech) of 
the servant loved by God. 

In following the movement of the subject voice of the poem, I found 
myself making connections among the atlal (those ruins of the lost 
beloved's campsite that lie at the origin of poetic consciousness); the pre- 
eternal covenant (in which the human and divine were together and to 
which the human strives to return); and the pre-eternal wine (that existed 
before the creation of the vine). The as/a/ and ancient wine are marks of 
the lost union with the beloved, a lost paradise. In the pre-eternal con- 
venant Sufism brings together the poetic sense of lost garden and Qur’anic 
notions of lost and promised moments of union. As the subject voice of the 
poem, the “I moves back and forth from the eternal to the temporal, from 
the perspective of mystical union to that of separation, this interweaving 
is thickened. These are some personal connections I have made while 
reading the poem. Others will no doubt find other connections; and the 
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number of possible connections to be made in a poem of this range and 
depth is vast. 

In this volume, the spirituality of Ibn al-Farid has been refracted for 
us into panels of various cultural and literary color: allusion and subtext; 
lyricism; the love poem’s allegorical and theosophical parallel universe; 
and a subject persona at once majestic and intimate. The final refraction 
is the hagiography of Ibn al-Farid composed by his grandson. Here we are 
brought into the process of the formation or construction of a saint. By 
this time, with the acculturation that we have encountered previously in 
the volume, we are better prepared to understand the stories in which Ibn 
al-Farid collapses, shrieks, is driven into ecstasy, or tears off his clothes 
and runs near-naked through the street—all upon hearing a few verses of 
love poetry. And we are better prepared to understand why and how such 
events would be singled out by a hagiographer within Islam as key 
moments in the development and recognition of a saint. 


Michael A. Sells 
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‘Umar Ibn al-Farid (d. 632/1235) is the most venerated mystical 
poet in Arabic, comparable to John Donne in English or John of the Cross 
in Spanish. Two of his poems, in particular, have long been considered 
classics of Islamic mystical literature: the Wine Ode (al-Khamriyah), and 
the extraordinary Poem of the Sufi Way (Nazm al-suliik/al-Ta@ivah al- 
kubra). In these and other works, Ibn al-Farid deftly employed the Arabic 
poetic tradition for religious ends to voice the spiritual ideas and feelings 
of many of his contemporaries, and his poems have been the focus of 
mystical commentaries for centuries. A major contribution to this tradi- 
tion was the definitive Diwdn, or edition, of Ibn al-Farid’s verse made by 
his grandson ‘Ali, who prefaced this collection with a reverential account 
of his grandfather's pious life, known as the Adorned Proem (Dibdjah). 
This popular work promoted Ibn al-Farid's saintly status throughout the 
Islamic world, where his verse continues to be recited as a living testi- 
mony to his enduring reputation as both a master poet and spiritual guide. 


On Translation 


My translations in this volume are the final stage in a process that 
necessarily depends upon close reading and analysis of the Arabic origi- 
nals, so that one may grasp their meaning and spirit. This essential foun- 
dation has been laid, in large part, by Professor Jaroslav Stetkevych, 
whose erudition and love of classical Arabic poetry have left their 
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impression not only on me, but on an entire generation of scholars. Dr. 
Stetkevych is also to be commended for the virtue of true patience, which 
I again ask of him and other readers, for all translations in this volume— 
together with any mistakes—are my own unless otherwise noted. 

The translation of ‘Ali's Proem to the DiwGn poses few problems; 
translating his grandfather's poetry, however, is more challenging. Since 
many of Ibn al-Farid's originals are still regarded as poetic masterpieces, 
they deserve at least a reasonable counterpart in English, and so, when 
translating his verse, I have been concerned not only with form and con- 
tent but also with the poems’ tones, moods, and deeper meanings. Toward 
this end, my own method of translation generally follows that laid out by 
Robert Bly in The Eight Stages of Translation (Boston: Rowan Tree Press 
{1983], 13-49). The final stages of a translation are particularly crucial, 
and here I was especially helped by Deans Richard Aslin and William 
Scott Green, the Department of English, and Edward Wierenga, then 
chair of the Department of Religion and Classics at the University of 
Rochester, who collaborated to make a Bridge Grant possible. This grant 
allowed me to undertake a semester of intensive study of poetry in 
English by working closely with two accomplished poets in Rochester's 
English Department, Barbara Jordan and Jarold Ramsey. They judi- 
ciously read drafts of my translations, suggested revisions, and graciously 
shared with me their knowledge and love of poetry. Finally, Michael Sells 
of Haverford College read the last drafts of the poems and offered invalu- 
able suggestions in light of his deep knowledge and appreciation of 
Arabic poetry and Islamic mysticism. 

Clearly, good translations must stand on their own as poems that can 
be enjoyed and appreciated with a minimum of notes and commentary. 
Nevertheless, a translation is a “bringing over” of material from one cul- 
ture and language to another and, as such, a conscious exercise in inter- 
pretation potentially relevant to interested individuals in a variety of 
fields. Therefore, I have tried to clarify thorny issues of translation and 
meaning in the introduction and commentary specific to each translation. 
For those wishing to pursue more detailed study of Ibn al- —_id’s Arabic 
verse and its Sufi import, a number of pertinent works are listed in the 
bibliography, to which I would add my own forthcoming study of the 
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poet, tentatively entitled Passion Before Me, My Fate Behind: Ibn al- 
Farid and the Poetry of Recollection. 


Matters of Form 


In these translations I have attempted to present the original Arabic 
material in forms congenial to English and its readers. In the Proem, for 
instance, I have created paragraphs and added punctuation, though both 
are largely absent in the manuscripts. As for Arabic poetry, the originals 
are composed of verses bearing a consistent meter and end-rhyme, with 
each line divided into two nearly equal half lines. Further, much of this 
poetry is characterized by the presence of paradox and parallel construc- 
tions, reinforced by the repetition of words and sounds. After a number of 
experiments in form, I decided to translate each Arabic verse into a four- 
line stanza, which, I felt, encouraged the parallel and paradoxical play of 
the original. Additionally, in a number of places within the translation of 
the Poem of the Sufi Way, I use shifting margins within groups of stanzas 
to underscore dialog (e.g., vv. 8-116), as well as prominent Arabic rhetor- 
ical features, including parallelism (e.g., vv. 139-47), and structural pat- 
terning (vv. 537-74). 

Although this volume aims to introduce Ibn al-Farid's thought and 
verse to a broad, contemporary audience, certain key Arabic terms are 
cited in the commentaries, along with their translations, in order to alert 
the reader to multiple meanings, word plays, and subtle relationships 
among important word clusters. The transliteration of these words fol- 
lows the system used for Arabic by the Library of Congress. Well-known 
words and names, however, are generally cited in their common English 
forms (e.g., Sufi, not Sifi; Cairo, not al-Qahirah; Moses, not MisA). 

When pronouncing these key words and names, the reader should be 
aware that Arabic vowels and consonants approximate those of English. 
There are three short Arabic vowels: (1) @ as in “bat,” (2) ¢ as in “bit,” (3) 
u as in “put.” Long vowels are usually lengthened short vowels. There are 
two Arabic diphthongs: (1) ay as in the i of “bite,” and (2) aw as in “cow.” 
The majority of Arabic consonants sound like their English equivalents 
with the following additions: the hamzah (‘) is a glottal stop; the ‘ayn (‘) is 
produced by “swallowing” the vowel immediately preceding or following 
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it (e.g., ma‘arif, ‘“Umar); kh approximates the ch of “loch” or “Bach”; h 
resembles a breathy, whispered “ha!” In addition, there are four velarized 
or “emphatic” consonants: 5, d, ft, z; they give a “darker” quality to the 
surrounding vowels (e.g., Arabic s is pronounced like the English “sad,” 
while 5 approximates “sod.” The emphatics are of importance to this 
work since the Sufi poet’s name is Ibn al-Farid; the emphatic d gives the 
G the sound of a prolonged a as in “father.” 


Texts 


Despite many published editions, Ibn al-Farid’s Diwdn has yet to be 
properly edited from manuscript, and there is even a lack of consensus 
regarding the number of its poems. My translations of the Wine Ode, the 
Poem of the Sufi Way, and the Adorned Proem are based primarily on the 
Arabic edition of Ibn al-Farid’s Diwdn as compiled by the poet's grand- 
son, and most recently edited by ‘Abd al-Khaliq Mahmid (Cairo: Dar al- 
Ma‘arif, 1984). However, the Mahmid edition, too, has errors and 
omissions, and so I have made corrections and additions based on several 
manuscripts of the work, especially ms 3968 (Adab) and ms 1965 (Adab) 
from Cairo’s Dar al-Kutub al-Misriyah, together with a microfilm of the 
oldest known manuscript of ‘Ali's edition—#1559 (Shi‘r) of ms 238, 
Tehran: Kitabkhanah Markazi (Cairo: Arab League Manuscript Institute, 
775/1393)—which I discovered during several years of research in Cairo, 
generously supported by the Fulbright program, the American Research 
Center in Egypt, and Egypt's Dar al-Kutub and the Arab League 
Manuscript Institute. A fourth manuscript was also consulted, the Chester 
Beatty Library ms Ar3643 (i)/5473 (former Arabic ms 472), which is an 
edition of Ibn al-Farid’s Diwan based on a line of transmission independ- 
ent of the poet’s grandson ‘Ali. The Chester Beatty Library graciously 
provided me with a microfilm of this manuscript, which was partially 
edited and published in transliteration by A. J. Arberry (Chester Beatty 
Monographs, no. 4 [1952)). 


NOTE TO THE READER 


Dates 


Many classical Arabic sources are arranged according to Islamic 
“Hijri” dates, and so all dates cited in this work prior to the twentieth cen- 
tury are given in the Islamic years followed by their Common Era equiv- 
alents (e.g., 632/1235). 
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Introduction 


In memory of the beloved 
we drank a wine; 
we were drunk with it 
before creation of the vine. 


This opening verse to the renowned Wine Ode by ‘Umar Ibn al-Farid 
begins with the invocation of the beloved and memory of her, and ends in 
the intoxication produced by a timeless vintage. Ibn al-Farid has assem- 
bled this scene from several essential elements that appear throughout his 
poetry: wine, love, the beloved, and, above all, the act of recollection. In 
this, he shares much with earlier Arab poets who composed moving 
poems lamenting the loss of love and life. Traditionally, standing amid the 
ruins of the beloved's desert campsite, the poet questions his fate as he 
recalls his beloved's final departure: 


Whose encampments are these 
which you came upon at al-An‘um, 
whose dappled traces appear 
like the markings of the speckled snake? 


The east wind had played with them 
so they were hard to recognize, 
save for the remains of a trench. 
its sides caved in. 
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They were the abode of a girl 
with a broad white smile, soft and tender, 
with slender hips and firm forearms 
where the bracelets go round. 


But she listened to those who slandered us 
and cut the bonds to you, 
and now she has gone off with your neighbors 
on the road to Syria. 


So here you are brokenhearted, 
overwhelmed by love desire 

and flowing passion, 
reeling like a madman. 


Why not forget your grief 
with a strong she-camel, 
brisk as the wild ass, 
like a bite-scarred camel stallion, 


One strutting with her saddle, 
trustworthy on the night journey, 
proudly flipping her tail, 
and breaking stones with her notched hooves? 


Ask Tamim and ‘Amir 
of their wars with us; 
is aman who knows nothing 
equal to one seasoned by experience?’ 


The fading traces of an encampment, a water trench, charred hearth- 
stones, or other remains may empower a poet to evoke the blissful union 
of days gone by and to ponder his destiny. As in these verses by Bishr ibn 
Abi Khazim (fl. 6th c.E.), there is an Orphic quality to such poetry as the 
poet summons an image of his beloved, only to lose her again in the harsh 
reality of separation and death. Although Ibn al-Farid rarely speaks of 
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war, his poetic landscape is still very much the same, filled with the desert 
flora and fauna of the pre-Islamic bedouin poets, and with their longing: 


O driver of the caravan, 

halt for a moment at the spring encampment 
that I might see or hear 

the gazelles in the winding valley. 


For if I cannot see them 
or hear them recalled, 
then I have no use 
for eyes or ears.’ 


Ton al-Farid's desert is also the locus for other powerful forces, and 
specific landmarks show that his dunes, valleys, and their gazelles are near 
Mecca and Medina, the holiest Muslim land. In such a context, Ibn al-Farid’s 
dhiky, his “recollection,” becomes more than the shaman-poet's conjuring of 
his beloved’s shade, for dhikr is the Sufi practice of meditation undertaken 
to induce ecstasy and, perhaps, too, the beatific vision. Ibn al-Farid's poetry, 
then, blends two traditions, that of classical Arabic poetry together with 
Islamic mysticism, to intimate deeper spiritual dimensions within life and to 
call his listeners to set out on a pilgrimage leading back to God: 


O my night companion, 
refresh my spirit, 
singing of Mecca 
if you wish to cheer me, 


For her courtyard has my herds, 
her soil is my grassland, 
and her torrent channel is my place 
for water and provisions. 


In her was my intimacy, 
and the ascent of my sanctity: 
my station was Abraham's,’ 
and the enlightenment clear. 
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But the fortunes carried me 
away from her; 
cut off from water 
my drinking could not last. 


If only time 
would permit a return, 
perhaps then my festive days 
would return to me.‘ 


A Sweet Spring of Arabic 


Ton al-Farid’s love of the Mecca and Medina stemmed in part from 
the years he spent there as a young man and his later return on the pil- 
grimage. Nevertheless, he passed the majority of his life in Cairo, where 
he taught the traditions of the prophet Muhammad (hadith) and poetry. 
Several of his students wrote short accounts of him, including the 
Andalusian hadith scholar, mystic, and litterateur Muhammad ibn Yisuf 
Ton Musdi (598-663/1202-65): 


‘Umar ibn Abi al-Hasan [‘Ali] ibn al-Murshid ibn ‘Ali, a 
descendent of the Sa‘d tribe, Abii al-Qasim and Abd Hafs. His 
father was originally from Hama, [while ‘Umar] was born and 
resided in Egypt and known as Ibn al-Farid, for his father was 
a women's advocate [fdrid] before the governor of Egypt. His 
father was among the people of religious knowledge and 
scholarship, and he gave his son a broad education in belles 
lettres [adab]. [Ton al-Farid] was of gentle nature, a sweet pool 
and spring, of pure Arabic in expression, refined of allusion, 
fluent and sublime in pronunciation and quotation. He then 
decided to undertake the study of Sufism, and so he became 
like a variegated meadow, perfumed by beauty, clad with good 
nature, gathering from the generosity of the self all varieties 
{of good things]. He lived in Mecca and then returned to his 
country [of Egypt] and took up residence in the Azhar congre- 
gational mosque. He heard [hadith] from Abd [Muhammad] 
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al-Q4sim ibn ‘Ali al-‘As&kiri’ and others, and he taught hadith. 
I heard something of that and some of his poetry.° 


Ibn Musdi adds that Ibn al-Farid was born in 576/1181 and died in 
632/1235; several other students noted that Ibn al-Farid had been a mem- 
ber of the Shafi‘i legal school, and that his grave was in Cairo’s al- 
Qarafah cemetery. These notices by Ibn al-Farid'’s contemporaries 
provide only limited information about him, but they nevertheless draw 
attention to his three areas of scholarly interest: hadith, mysticism, and 
poetry. In fact, Ibn al-Farid's recognized expertise in Arabic poetry led to 
his adjudicating a famous literary dispute in Cairo, while one of his odes 
was said to have so impressed the Ayyubid sultan al-Malik al-Kamil (r. 
615—35/1218-38) that the sultan sent the poet a large sum of money and 
later sought his permission to erect a shrine for him. The story goes that 
Ibn al-Farid refused the sultan’s lavish offers, choosing to trust in God 
and not some earthly sovereign to meet his needs.’ 

One may question the validity of such stories, yet there are strong 
indications that Ibn al-Farid may have shunned the public life of the royal 
court. Several noted poets of his day, including Ibn Sana al-Mulk 
(550—608/1155-1211), Ton ‘Unayn (549-630/1154—-1232), Baha al-Din 
Zuhayr (581-656/1186-1258), and Ibn Matrih (592-649/1196—-1251), 
actively pursued courtly favor by composing panegyrics and other poems 
on a ruler's behalf. These poets often worked in the Diw4n al-Insha 
(Ministry of Information) and frequently rose to positions of power, such 
as vizier.’ However, there is no evidence that Ibn al-Farid ever composed 
panegyric or political verse, or held a ministerial position. On the con- 
trary, the religious nature of his occupation as an hadith scholar is under- 
scored by his residence at the Azhar mosque, where he also appears to 
have taught poetry. By this means, Ibn al-Farid supported his family, 
which included at least three children, while avoiding the moral and aes- 
thetic compromise expected of a court poet, along with the political 
intrigues of the period, as the Ayyubid princes fought among themselves 
and the Crusaders for the right to rule Egypt, Syria, and the Holy Lands 
around Jerusalem and in Arabia.’ 

Ibn al-Farid did, however, resemble the court poets of his time in 
one respect, namely, their shared poetic style, commonly known as badi«. 
By the seventh/thirteenth century, Arabic poetry had entered a period of 
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pronounced mannerism. A primary subject of this verse was the poetic 
tradition itself, as poets paid homage to past masters while seeking to sur- 
pass them by means of rhetorical strategies meant to amaze and delight 
their audiences, and praise their patrons: 


Al-Malik al-‘Adil, 
the “just king” 
whose regal names honor 
the pulpits of all domains, 


His copious justice 
has summoned forth in every land 
a garden like paradise, well-watered 
by his call for flowing generosity! 


Due to his justice, 
the wolf passes the night 
famished with knotted stomach, 
though the tawny gazelle is in his sight. 


No true believer 
can be troubled to doubt 
about Abi Bakr, 
that best of men!'° 


These verses are from a long panegyric composed in praise of the 
Ayyubid ruler and counter-crusader Abi’ Bakr al-Malik al-‘Adil (d. 
615/1216) by the poet Ibn ‘Unayn, who has drawn from nothing less than 
the Qur’an and Islamic tradition to praise his lord. Just as God's Beautiful 
Names (including al-‘Adl, “the Just’) are recited in the mosque, so, too, 
are the ruler’s name and titles read during the Friday sermon as the con- 
gregation prays for his well-being. But Ibn ‘Unayn implies that al-‘Adil's 
name has the power of its divine counterpart and so may serve as an 
instrument of creation. For the peace and prosperity that the sultan's 
beneficence brings to his domains have transformed the land into a ver- 
dant garden, like the garden of paradise watered by the heavenly river 
Kawthar. Further, the sultan’s justice has reached not only his human sub- 
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jects, but all of nature as the wolf holds back from devouring the gazelle, 
a clear parallel to the lion lying down with the lamb. Then, Ion ‘Unayn 
plays on the sultan's name, Abi Bakr, which was also the name of the first 
caliph and one of the prophet Muhammad's most trusted companions, to 
exalt the sultan's piety and holy mission as the defender of the faith, and 
the poet declares his master to be khayr al-ward, “the best of men,” a title 
traditionally referring to the prophet Muhammad." 

Ibn ‘Unayn'’s laud of al-‘Adil was praised for its charm and elegance 
by his learned contemporaries, but this complex poetic style in the hands 
of lesser poets and in obsequious praise of minor officials soon threatened 
to smother poetic creativity with a rhetorical excess of baroque propor- 
tions. Nevertheless, the badi‘ style, at its best, challenged familiar modes 
of perception through metaphorical inversions, antithesis, and word play 
in order to present a world where the seemingly ordinary might suddenly 
reveal the miraculous.” With this in mind, Ibn al-Farid perfected his own 
particular badi‘ style to articulate his views of a reality in which all of cre- 
ation, when seen aright, is bathed in the glow of love’s supernal light: 


Every charming man, 
every pretty girl, 
their loveliness is lent to them 
from her beauty. 


For her, Qays was mad for Lubna, 
and just so all the other lovers 
like Layla and Majnin, 
‘Azzah and Kuthayyir. 


Each of them desired the quality 
she had wrapped 
in a form of loveliness shining forth 
in a loveliness of form. 
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Because she appeared 
in outward forms they supposed 
were someone else 
though she revealed herself there. 


In veils she came forth, 
hidden by external guise, 
each showing shaded 
with shape shifting.” 


Kissing the Cup’s Lip 


In respect to his aesthetic and spiritual ends, Ibn al-Farid resembles 
such Buddhist and Taoist poets as the Japanese Haiku master Matsuo 
Basho (1644-94) and the Chinese poet and painter Wang Wei (699 or 
701-59 or 61). Verse by both Asian poets takes the form of a quiet med- 
itation on the human condition, and on nature, which serves as a polished 
mirror to reflect often unseen mystical realities. By approaching nature 
with a mind free of ideas and opinions, they lose themselves and so find 
a profound stillness: 


Breaking the silence 

Of an ancient pond, 

A frog leaps into water— 

A deep resonance. 
—Basho" 


On branch tips the hibiscus bloom. 
The mountains show off red calices. 
Nobody. A silent cottage in the valley. 
One by one flowers open, then fall. 
—Wang Wei” 


Ibn al-Farid also senses a deeper mystery in the natural world, but 
unlike Wang Wei and Bashé, he rarely pauses for long over any single 
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object or image. Rather, he pushes on to encounter his beloved anew in 
yet some other trace of love's inner presence: 


Though he be absent from me 
every grasping sense sees him 
in every subtle sense, 
lovely and pure: 


In the melody 

of the lyre and gentle flute 
when they embrace 

in trilling notes of song, 


In the meadows 

of the forest gazelle 
in twilight’s cool 

and daybreak's glow, 


Where the mist 
falls from clouds 

on a blossoming carpet 
woven from flowers, 


Where the zephyr 
sweeps its skirts, 
guiding to me at dawn 

the sweetest scent, 


And in my kissing 
the cup’s lip, 
sipping wine drops 

in pure pleasure. 


I never knew exile 
while he was with me, 
and wherever we were 
my mind was at quiet rest.”° 
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Here, the scene slowly unfolds to reveal the lover from dawn to 
dusk, listening to moving music as he drinks wine in memory of his 
beloved. Ibn al-Farid has carefully arranged a series of nouns, their sup- 
porting participles, and several verbs within repeating and symmetrical 
syntactical forms to highlight the beloved’s emanation throughout the 
world of the lover's senses, a result, no doubt, of their former union 
recalled in the final verse. This dense weave of a highly rhetorical poetic 
form together with themes of love, longing, and union ts characteristic of 
Ibn al-Farid’s poetry, as are its dramatic and introspective qualities. In this 
respect, Ibn al-Farid’s verse resembles closely that of the English meta- 
physical poets John Donne (d. 1631), George Herbert (d. 1633), and 
Henry Vaughan (d. 1695), with their search for illumination both in 
nature, and especially within the human soul: 


Here musing long, I heard 
A rushing wind 
Which still increas’d, but whence it stirr'd 
No where I could find; 


I turn'd me round, and to each shade 
Dispatch'd an Eye, 

To see, if any leafe had made 

Least motion, or Reply, 

But while listening I sought 

My mind to ease 
By knowing, where ‘twas, or where not, 
It whisper'd; Where | please. 


Lord, then said I, on me one breath, 
And let me dye before my death! 
—Henry Vaughan" 


To hasten a spiritual awakening or, as in these verses, the coming of 
the Holy Spirit, Vaughan, Donne, and other Christian poets of the seven- 
teenth century practiced meditation exercises, including those of Ignatius 
of Loyola (d. 1556), and this clearly contributed to the devotional and 
mystical character of their verse as well as to its formal composition.” 
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Similarly, as an accomplished Sufi, Ibn al-Farid was well-versed in the 
practice of dhikr (“recollection, meditation"), which he regarded as an 
essential tool for moral purification and spiritual ecstasy."* Ibn al-Farid’s 
poetry, then, may be considered one of meditation, as the act of recollec- 
tion beginning the poems initiates an interior drama in which the poet 
“projects a self upon an inner stage, and there comes to know that self in 
the light of a divine presence.” 

At this point an obvious parallel should be drawn between Ibn al- 
Farid and another great poet of mystical love, the Spanish monk John of 
the Cross (1542-91), whose Cdntico espiritual has several stanzas built 
on nouns and adjectives and which convey a tone and mood similar to Ibn 
al-Farid's meditation quoted above: 


My love, the mountains and 
the solitary wooded valleys 

the unexpected islands, 

the loud sonorous rivers, 
the whistling of the loving winds. 


The night of total calm 
before the rising winds of dawn, 
the music of a silence, 
the sounding of a solitude, 
the supper that renews our love.” 


Ton al-Farid and John of the Cross stress the negative way toward 
union, as the lover must eradicate his selfish ways in total obedience to 
the beloved's will, and both poets map the via negativa to be followed by 
lovers aspiring to union and illumination. In his poems, John of the Cross 
turned to Italian verse, popular songs in Spanish and Portuguese, and, 
above all, to the Bible’s Song of Songs for much of his love imagery, 
while Ibn al-Farid drew from the Qur'an and, more often, from Classical 
Arabic poetry and ancient Arab love legends. The beautiful love poems 
composed by both men certainly encourage a mystical reading, though 
overt theological and mystical references are generally absent. This calls 
attention to the important fact that the mystical ideas of Ibn al-Farid and 
John of the Cross are intimately connected to love and its poetic expression, 
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to the extent that they should not be, indeed, cannot be separated. To 
speak in the age-old tradition of wine, the poem is not a vessel into which 
is poured a mystical substance to be consumed and the cup discarded. 
Rather, mysticism is the wine and poetry the sweet water that blend 
together to produce an invigorating and refreshing drink different and, 
perhaps, superior to either alone.” 

Nevertheless, both poets have left us a cipher to the mystical ideas 
pervading their verse. John of the Cross wrote four substantial commen- 
taries interpreting the mystical meanings and implications of his three 
major love poems, Cdntico espirtual, Noche oscura, and Oh Llama de 
amor viva, while composing about a dozen other poems whose religious 
themes are more readily apparent.” The number of authentic poems by 
Ibn al-Farid is likewise modest, consisting of seven love poems (ghaza!), 
seven odes (qasidah), a wine ode (khamriyah), and several dozen quat- 
rains and riddles.“ Among his odes, however, is the al-Td'iyah al-kubrd 
(Ode in T Major), also known as the Nazm al-suluk (Poem of the Sufi 
Way). This poem is unprecedented in the history of Arabic mystical verse, 
for while Sufis had drawn inspiration from and contributed to the larger 
Arabic poetic tradition for centuries, no one before Ibn al-Farid had ever 
made such a grand poetic presentation of mystical thought in Arabic. 

Spanning seven hundred and sixty verses, the Poem of the Sufi Way 
is one of the longer poems ever composed in Arabic and the most famous 
one rhyming in “T.” Yet in contrast to other lengthy Arabic poems, such as 
those on grammar or law, this ode is not confined to a didactic presenta- 
tion of its subject, as Ibn al-Farid frequently employs highly lyrical lan- 
guage to speak of mystical love and life. Indeed, the first 163 verses of the 
Poem of the Sufi Way are little different from several of Ibn al-Farid's 
longer love poems, but, then, the poet ends his ghazal, declaring that the 
time is right to examine the mystical elements composing many of his 
poetic themes and images. Taking the form of a guide for the perplexed, 
the next six hundred verses range over a number of crucial concerns con- 
fronting the seeker on the Sufi path, and, in the role of the enlightened spir- 
itual guide, Ibn al-Farid instructs his student on such mystical matters as 
selfless love, spiritual intoxication and enlightened sobriety, and union. 
But no matter the issue, Ibn al-Farid continues to display his considerable 
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poetic skill throughout the poem while, at the same time, drawing atten- 
tion to his broad knowledge and profound understanding of Sufism. 


He Loves Them, and They Love Him 


Often referred to in Arabic as tasawwuf (“following the Sufi path”), 
Sufism, or Islamic mysticism, designates the study of experiences within 
Islam characterized by ineffability, a noetic quality, and transience, and 
frequently by a positive sense of passivity, timelessness, and unity. 
Sufism also includes the methods to attain and refine these experiences, 
the theories and doctrines regarding their origin and significance, and the 
place of these experiences within the lives of individuals and their soci- 
eties. Given its spiritual concerns, Sufism clearly has much in common 
with other mystical traditions, but some similarities also stem, in part, 
from the fact that in the seventh century Islam came to light and flour- 
ished in an environment saturated with religious beliefs and practices 
flowing from a number of sources, including Judaism, Christianity, and 
Zoroastrianism, and fed by a variety of Hellenistic religious currents. 
Islam was undoubtedly influenced to some degree by the many ascetic 
and mystical practices in the region, including the wearing of a simple 
frock made of wool (sf), from which Sufism derives its name. Still, 
Islamic mysticism has always drawn its sustenance primarily from the 
Qur'an and the traditions of the prophet Muhammad.” Though the Qur'an 
is justly renowned for its powerful vision of the Last Day and divine 
judgment, many passages reveal a God of mercy and compassion whose 
living presence is always around us: 


To God belongs the east and west; wherever you turn, there is 
the face of God. (2:115) 


If my servants inquire of you concerning Me, lo, I am near. 
(2:186) 


We are nearer [to the human being] than his jugular vein. 
(50:16) 
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The Qur’an calls humanity to bear witness to God’s oneness and to 
worship only Him, and as a sign of love and mercy for His creation, God 
has sent prophets to remind human beings of their obligations. Those who 
answer the call will find their reward with their Lord: 


Say [to them, Muhammad): “If you love God, then follow me, 
that He may love you and forgive your sins, for God is forgiv- 
ing and merciful.” (3:31) 


God loves those who depend upon Him completely. (3:159) 


O self at peace, return to your Lord, contented and pleasing. 
Enter among My servants and enter My garden. (89:27-30) 


The paradise promised to the God-fearing is like a garden 
flowing with rivers of ever pure water and delicious milk, with 
rivers of wine delightful to those who drink, and rivers of pure 
honey. Every kind of fruit is there for them, and forgiveness 
from their Lord. (47:15) 


But humanity need not wait until the Judgment Day to encounter 
God's blessings, for He has revealed the Qur'an to guide them, while He 
generously showers His favors upon sincere believers, especially during 
the mysterious Night of Power: 


Truly We sent down [the Qur'an] on the Night of Power. What 
will convey to you what the Night of Power is? The Night of 
Power is better than a thousand months! The angels and the 
Spirit [of Revelation] descend then with every decree by per- 
mission of their Lord. Peace there is until the rise of dawn! 
(97:1-5) 


These and other verses were a source of inspiration for Ibn al-Farid 
and other Muslim mystics in their quest for a close relationship with God. 
Similarly influential have been the many Qur’anic accounts of human and 
divine encounters, often found in stories of the prophets, such as Moses 
on Sinai and his standing before the Burning Bush, Abraham's conversa- 
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tions with God, and the miracles of Jesus. Moses' meeting with a myste- 
rious stranger possessing esoteric wisdom became a mystical paradigm in 
Islam, as did Joseph's beauty and spiritual knowledge, and Jacob's faith. 
But of paramount significance has been the life of the prophet 
Muhammad (ca. 570—11/632), and Qur’anic references to such important 
events as Muhammad's early victory against a larger heathen force at 
Badr and his moments of spiritual revelation: 


Blessed be he who took his servant [Muhammad] by night 
from the sacred mosque to the furthest mosque, whose 
precincts We have blessed, that We might show him Our signs. 
(17:1) 


Truly this (Qur'din] is a revelation inspired, taught to 
{Muhammad] by one strong, powerful, possessing intellect 
who set himself on the farthest horizon and then drew close 
and descended to within two bows’ length or nearer, and he 
revealed to his servant [Muhammad] what he revealed. The 
heart did not lie about what it saw, so will you wrangle about 
what he saw? [Muhammad] saw him descend again, near the 
furthest lote tree where the Garden of Sanctuary is, where 
there enveloped the lote tree what enveloped it. [Muhammad's] 
vision did not turn away or transgress, and truly, he saw one 
the greatest signs of his Lord! (53:4-18)” 


These two passages have been joined in Muslim tradition to form 
the basis for Muhammad's al-/srd’ wa-al-Mi‘rdj, his miraculous Night 
Journey from Mecca to Jerusalem and his subsequent ascension to 
heaven accompanied by the archangel Gabriel, where the prophet met 
with various prophets and, ultimately, with God. Though the Qur'an gives 
no details beyond the passages cited above—which do not, in fact, speak 
of an ascension at all—later Muslim recensions are full of details sup- 
ported by prophetic hadith (al-hadith al-nabawi), accounts of 
Muhammad's sayings and actions, and a second foundational source of 
Islamic mysticism. In addition to elaborating on Muhammad's heavenly 
ascension and other archetypal aspects of his pious life and ascetic ways, 
the hadith collections also convey instructions on ritual and legal matters, 
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as well as aphorisms and advice for those who would follow a path of 
love and devotion toward God: 


{Muhammad] the Apostle of God—God's blessings and peace 
be upon him—said: “Sincerity is that you worship God as if 
you see Him, and if you do not see Him, know that He sees 


you. 


The Prophet—God's blessings and peace be upon him—said: 
‘Not one of you truly believes until you love for your brother 
what you love for yourself.” 


A man came to the Prophet—God’s blessings and peace be 
upon him—and said: “O Messenger of God, guide me to an act 
that if I do it, God will love me, and the people will love me.” 
So he replied: “Renounce this world, and God will love you: 
renounce what people possess, and people will love you.” 


The Messenger of God—God's blessings and peace be upon 
him—said: “Be in this world as if you were a stranger or way- 
farer.””’ 


Beside the prophetic hadith is a smaller body of traditions known as 
Divine Sayings (al-hadith al-qudsi, al-hadith al-illahi, or al-hadith al- 
rabbani). They purport to be the words of God revealed to Muhammad 
but, for various reasons, not found in the Qur'an, and a number of these 
traditions directly address mystical matters:” 


The Messenger of God—God's blessings and peace be upon 
him—said: 


God said: “My servant draws near to Me by nothing more dear 
to Me than by the religious obligations that I have imposed 
upon him, and My servant continues to draw near to Me by 
willing acts of devotion such that I love him. Then, when I 
love him, I become the ear with which he hears, the eye with 
which he sees, the hand with which he grasps, and the foot 
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with which he walks. Surely were he to request something of 
Me, I would give it, and if he were to seek My protection, | 
would shelter him.” 


Ton al-Farid alludes to this Divine Saying, known as “The Tradition 
of Willing Devotions” (Hadith al-Nawdfil) several times in his Poem of 
the Sufi Way. Yet, already in the third/ninth century, this Divine Saying 
was popular among Sufi masters, who frequently quoted it in their pene- 
trating discussions on mystical union. Earlier, however, the mystical 
strains present in the Qur'an and hadith were probably less developed, 
subsumed within a more general ascetic piety (din), which sought imme- 
diate solutions to pressing needs. For in the first-second/seventh-eighth 
centuries, nascent Islam faced rapidly changing conditions that generated 
a series of questions regarding nearly every aspect of life and society. 
Religious thinkers of the period, such as the ascetic and preacher al- 
Hasan al-Basri (21—110/642—728) and the legal expert Abt Hanifah (ca. 
80-150/699--767), worked to establish and regulate proper ritual, the 
obligations of the faith, and law, in a more traditional sense, which was 
often an ad hoc affair aimed to aid in the administration of an ever- 
expanding empire. Similarly, faced with Christian polemics and continued 
dissension within the Muslim community, these and other scholars under- 
took to defend the faith and more precisely determine what constituted 
correct belief.” 

Inevitably, the scholarly community became more specialized, and 
by the second-third/eighth-ninth centuries, distinct religious disciplines 
formed to develop and advance various aspects of Islamic belief and 
practice. The third/ninth century, in particular, witnessed the emergence 
of the major schools of law (shari‘ah), along with the collection and cod- 
ification of hadith. Distinctive movements in Quranic commentary 
(tafsir), theology (kaldm), and philosophy (falsafah) also arose at this 
time, as did attempts to explore more fully and articulate mystical ideas 
and practice. Mystically inclined religious scholars, including al-Harith 
al-Muhasibi (d. 243/857), Dhi al-Nin of Egypt (d. 245/860), Abi Yazid 
al-Bistami (d. 261/875), and Ahmad al-Kharraz (d. 286/899) mapped out 
for their disciples some of the psychological states (hd//ahwal), and ethi- 
cal and cognitive stages (magdm/magqdmdat) to be encountered along the 
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way toward the annihilation of selfishness (fand’) and, ultimately, abiding 
in God's will and living presence (baqd’). 


The Day of the Covenant 


A key figure in developing the science of Sufism was al-Junayd of 
Baghdad (d. 297/910), whose explorations in mystical theology and psy- 
chology were passed on to his friends and disciples in a series of influ- 
ential letters and epistles.” Like many Sufis before and after him, 
al-Junayd thought deeply on Qur’an 7:172 in order to better understand 
the complex relationship between creation and its divine creator: 


And when your Lord drew from the loins of the children of 
Adam their progeny and made them bear witness against 
themselves: “Am I not your Lord?” They said: “Indeed, Yes! 
We so witness!” 


In Sufi circles, this dramatic event became known as the Yaw al- 
Mithdaq, or Day of the Covenant. Al-Junayd believed that on this “day” in 
pre-eternity, God called forth the spirits (riih/pl. arwah) of humanity 
within His will and prior to their existence in creation, in order to take the 
covenant from them. Al-Junayd went on to state that God had, in fact, 
taken the covenant from Himself, for He must have answered Himself on 
behalf of the spirits whose contingent being was derived from His neces- 
sary one. God's willing of the spirits and the covenant, then, while sug- 
gesting plurality, became the means for His self-manifestation of His 
oneness. This interpretation of the Primordial Covenant further implies 
that God's oneness dwells within (bdtin) His outward creation (zd@hir), 
suggesting the possibility of an esoteric as well as exoteric knowledge, 
and a union of sorts between creature and Creator, a view succinctly 
expressed by Ibn al-Farid: 


For the secret of “Indeed, Yes!” 
is the mirror of God's unveiling, 
and the meaning of union is confirmed 
with the denial of “withness.”” 
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According to al-Junayd, following the Covenant, God made the 
spirits forget their former bliss as He sent them out into creation. Once 
there. the spirits enjoy their own human individuality but, as a result, they 
grow self-centered within material existence, which veils them trom their 
original state of perfection. Helping to bind each spirit to the material 
world is the nafs, the “self,” which in al-Junayd’s psychology is not an 
ontological entity like a soul, so much as it is an ethical principle equiv- 
alent to the “self in selfishness, or concupiscence. Again, the Qur‘an 
serves as the basis for this notion of the human being as composed of a 
divine spirit (rah) and a more material self (nafs). Speaking of the cre- 
ation of Adam, the Qur'an states: 


[God] proportioned him and breathed His spirit into him, and 
He gave you ears and eyes and hearts. (32:9) 


Yet, despite humanity's illustrious origins, the Qur'an warns that the 
human self (nafs) is “prone to evil” (12:53), for it tempts the individual 
toward unrestrained physical gratification. These base tendencies must be 
checked by developing a sense of conscience and by following God's 
guidance, so that the self becomes “at peace" and pleasing to God 
(89:27-30). The Qur'an declares: 


So fear God as much as you can, and listen, obey, and spend 
{on charity] for your own good, for whoever is saved from his 
own selfishness [shuhha nafsihi] will be among the prosper- 
ous. (64:16) 


Each individual, then, must choose whether to be obedient to God 
and true to the covenant to worship Him alone, or to fall] victim to selfish 
desires. This constitutes God's test (bald’) of humanity, which, for al- 
Junayd, is the source of tribulation (ba/d’) for the spirit longing to return 
to its heavenly home. Yet, this tribulation initiates the mystic’s spiritual 
struggle to subdue selfish tendencies, which include not only the desires 
of the body, but those of the intellect as well. For this reason, al-Junayd 
paid particular attention to the state of mystical intoxication (sukr). In 
rare moments, a mystic may lose all sense of self in an expansion (bast) 
of consciousness, yet this obvious spiritual achievement, if unchecked. 
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could lead to a dangerous selfish pride. Therefore, al-Junayd focused on 
a subsequent state of sobriety (sahw), in which exhilarating moments of 
illumination are stabilized within a selfless life of enlightenment, and Ibn 
al-Farid clearly embraced this view in his Poem of the Sufi Way: 


I imagined sobriety 
as my perigee, and intoxication 
my ascent to her, with effacement 
my lote tree’s end in space. 


But when I cleared the clouds away, 
I found myself up and awake, 
while my inner spring 
refreshed my eyes, 


And from my drunken poverty 
I recovered, grew rich 
in my second separation, 
union like oneness to me.” 


But this enlightened life is possible only if God fully annihilates the 
mystic’s selfish will (fand’) and graces him with the highest mystical 
experience of baqa’. Al-Junayd likened this final state of “abiding” in 
God to the spirits’ first moment in pre-eternity, for in this ultimate mysti- 
cal stage God overwhelms His worshiper and assumes his will and 
actions, becoming the sole actor as declared in the Tradition of Willing 
Devotions. This is the true witnessing to the tawhid Allah, which means 
not only “monotheism,” but God's absolute oneness, such that mystical 
union is not the joining of two separate and distinct essences or natures, 
but rather, it is the realization of the divine unity of all existence, as Ibn 
al-Farid declares: 


The tongues of all beings— 
if you listen close— 
witness with eloquence 
to my unity, 
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While about my union 
a tradition has come, 
its transmission clear 
without doubt, 


Declaring true love 
for those who draw near Him 
by willing devotions 
or those decreed. 


The point of its teaching 
is clear 
as noonday light: 
“I am his ear...."“ 


Muhammad's Light 


Clearly, Ibn al-Farid was influenced by the mystical doctrines elab- 
orated by al-Junayd and other early Sufis, whose teachings were passed 
down through their students, though at times sharp differences of opinion 
did arise among them. For instance, al-Husayn ibn Mansar al-Hallay (d. 
304/922), a former student of al-Junayd, was accused of promoting a doc- 
trine of union resembling incarnation (hulul), as two substances, one 
divine, the other human, came to dwell together in one body. Al-Hallaj 
was eventually executed, though his case involved political as well as 
religious issues. Yet this tragic episode suggests the political tensions and 
perhaps, too, the intellectual conservatism of the fourth-fifth/tenth- 
eleventh centuries. This period was also conservative in the positive 
sense that attempts were made to preserve the religious heritage of ear- 
lier centuries. Sufi scholars, including al-Sarraj (d. 378/988), al- 
Kalabadhi (d. 385/995), al-Sulami (d. 412/1021), al-Qushayri (d. 
465/1037), and al-Hujwiri (d. 469/1077), composed Quranic commen- 
taries and guidebooks containing mystical lexicons, biographies, spiritual 
genealogies, and detailed explanations of Sufi thought and practice. 
Asserting the Qur’anic and prophetic basis for Islamic mysticism, their 
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works attempt to systematize Sufism and to situate it within a larger, 
increasingly specialized and divided Islamic tradition.” 

Influenced by several of these scholars, Abid Hamid Muhammad al- 
Ghazali (d. 505/1111) sought to build a consensus among the Muslim 
community regarding not only the range for specific fields of religious 
study, such as Sufism, but for faith in general.” A theologian with mysti- 
cal proclivities, al-Ghaz4li wrote extensively; his most influential work 
remains the /hyd’ ‘ulam al-din (The Revivification of the Religious 
Sciences), whose title is indicative of his mission. In this and other writ- 
ings, al-Ghazali examined various branches of religious studies, includ- 
ing law, theology, and mysticism, and assessed their worth to Muslim life. 
Throughout, al-Ghazali stressed din (“religion’’) in a holistic sense remi- 
niscent of the first Islamic centuries and, toward this end, he utilized 
Sufism’s emphasis on personal experience to revitalize the letter of the 
law and to enliven the God of theology. 

This was not, however, a case of the law vs. the spirit, or orthodoxy 
vs. heresy. Rather, the efforts of al-Ghazali are representative of scholars 
in the sixth-ninth/twelfth-fifteenth centuries who worked to assemble the 
various parts of Islam into a coherent and meaningful faith in which each 
dimension was given its proper place and value, depending to some 
degree, of course, on a scholar's own particular expertise and concerns. 
Law (shari‘ah) was a foundational component for any acceptable system, 
and al-Ghazali and respected Sufi masters made adherence to it a neces- 
sary basis for further spiritual development. Only after mastering the 
rules and obligations regulating such important matters as the canonical 
prayers, fasting, and proper behavior, could an adept proceed to the Sufi 
path (farigah), with its additional stipulations regarding mystical devo- 
tions, personal conduct, and communal life. Even then, it was only the 
exceptional individual who, graced by God, might experience union and 
an enlightened vision of creation in its relation to God (haqiqah). 

From this perspective, belief, ritual, law, and mystical experience 
are all essential for the individual seeking the inner truth (bdtin) behind 
the world of exterior form (zdhir), and here again, al-Ghazali and the 
Sufis would point to the Qur'an to support their views: 


God is the light of the heavens and the earth. The semblance 
of His light is like a niche in which is a lamp, the lamp in a 
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glass. The glass is like a shining star lit from a blessed tree, an 
olive, of neither east nor west, whose oil would seem to shine 
even if not touched by fire. Light upon light, God guides to His 
light whom He wills, and God strikes parables for humanity, 
for God knows everything! (24:35) 


In his Mishkat al-anwar (The Niche for Lights), al-Ghazali interprets 
this passage in neo-Platonic terms, as God's light overflows into various lev- 
els of the universe, including the world of materiality.” Further, these ema- 
nations are shaped by God's divine names and attributes, which appear in 
different forms and combinations, and in the Poem of the Sufi Way, in an 
incredible display of syntactical parallelism and patterning, Ibn al-Farid 
details this process of divine emanation and its outer and inner effects 
throughout a multilevel cosmos (vv. 537—75). Ibn al-Farid may have drawn 
several of his ideas and images from al-Ghazali, though Sufi theories of the 
divine light and its emanation may be found as early as the third/ninth cen- 
tury, especially in the work of Sahl al-Tustari (d. 283/896), who also inter- 
preted the Qur'an's “Light Verse” to elucidate his own views.* 

A key component of al-Tustari's doctrine is the Light of Muhammad 
(Nar al-Muhammaad), a type of Logos principle, also referred to by later 
Sufis as the Muhammadan Reality (al-Hagiqah al-Muhammadiyah). This 
Prophetic Light was believed to be God's first emanation and the instru- 
ment of all subsequent creation, which began on the Day of the Covenant. 
According to one hadith, Muhammad said: “I was a prophet when Adam 
was still between water and clay,” and in a Divine Saying, God says to 
Muhammad: “If not for you, I would not have created the heavens.” 
These and other Sayings and traditions have often been cited by Ibn al- 
Farid and other Sufis to support their notions of the Light's role in cre- 
ation and its progressive manifestation among the prophets culminating 
in their seal, the historical Muhammad. Moreover, even after the death of 
the human Muhammad, the Prophetic Light continues to appear on earth 
among the gnostics and friends of God:” 


And the secrets of all of them before 
were brought and bestowed on us 
by him who was their seal 
in prophecy’s due time. 
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Only by following after him 
and by his leave 
did any prophet ever call 
his people to the truth. 


So now our legal scholar 
is like their prophets of long ago, 
while any one of us calling to the truth 
undertakes the acts of an apostle. 


Our gnostic in this Muslim time 
is like those prophets 
with firm resolve 
holding to God's decree, 


And what was once a miracle among them, 
after him became a gracious gift of grace 
given to a caliph 
or one sincere and true. 


Humanity no longer needs 
the Messenger; 
they have his family and companions, 
and his followers leading in the faith.“ 


Remember Me 


Illumined by the Light of Muhammad, those mystics so graced by 


God attain mystical union and enlightenment and thus become the perfect 
guides to lead others to the truth. To aid their students in this quest, Sufi 
masters developed a number of rules and practices, including fasting, 
seclusion, and devotional prayers. But among the Sufis perhaps the most 
respected and widespread means to purify oneself in preparation for a 
mystical experience has been the practice of dhikr (“recollection’).“ 
Assuming a variety of forms and often accompanied by specific proce- 
dures involving breath control, posture, movement, and dance, the dhikr 
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ritual revolves around the repetition of God's divine names, and/or of reli- 
gious formulas, whether said aloud or in silence, among a group or alone 
in seclusion. This Sufi practice, too, is grounded in the Qur'an, which 
repeatedly calls humanity to dhikr, to remembrance of God and His bless- 
ings to them: 


O humanity, recall the blessings upon you from your Lord. Is 
there another creator other than God, who sends sustenance to 
you from the sky and the earth? There is no god but Him, so 
how can you turn away? (35:3) 


O you who believe, remember God often, and praise Him 
morning and evening! (33:41—42) 


Recite the name of your Lord, morning and evening, and bow 
down to Him for part of the night, and praise Him long into the 
night. (76:25-26) 


While all Muslims are to remember God during their daily prayers and 
on other religious occasions, Sufis have sought to recollect God constantly 
as a means of self-purification and total obedience to Him. To further their 
efforts, novices and their superiors have gathered together to perform the 
dhikr and to recite the Qur'an, and sometimes verse, in what came to be 
known as samd‘ (“audition”), a term derived, perhaps, from the divine com- 
mand to “listen intently” when God and His revelation are recalled: 


When the Qur'an is recited, be silent and listen to it that, per- 
haps, you all may be graced. Remember your Lord within your- 
self, humbly and with trepidation, reciting quietly at dawn and 
just before sunset; do not be among the heedless ones. Truly 
those who are in the presence of their Lord are not too proud to 
worship Him, praise Him, and bow down to Him! (7:204—6) 


The true believers are only those who, when God's name is 
recalled, their hearts fill with fear, and when His verses are 
recited to them, their faith increases, for they trust only in their 
Lord! (8:2) 
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A cherished goal of dhikr and samd‘ is an ecstatic trance in which 
the individual's will and desires are assumed by God in accord with the 
Tradition of Willing Devotions and His promise in Qur'an 2:152: “When 
you remember Me, I remember you.” Further, the Qur'an directly links 
the notion of recollection with the Day of the Covenant (mithdq): 


Recall the blessings upon you from your Lord and His 
covenant that He confirmed with you when you said: “We hear 
and obey!” (5:7) 


For al-Junayd and other Sufi masters, then, the state of rapture expe- 
rienced through recollection marked the mystic’s inner return, if only for 
a moment, to the Day of the Covenant. Memories of this sacred pre-eter- 
nal state lie dormant within the spirit, waiting to be awakened by a 
focused and sustained act of recollection, as Ibn al-Farid elegantly 
recounts in his Poem of the Sufi Way: 


A child—though he may grow 
into a man dull and slow— 
will reveal my state to you 
by instinct and intuition. 


When the infant moans 
from the tight swaddling wrap 
and restlessly yearns 
for relief from distress, 


He is soothed by lullabies and lays aside 
the burden that covered him; 
he listens silently 
to one who soothes him. 


The sweet speech makes him 
forget his bitter state 
and remember a secret whisper 
of covenants in pre-eternity. 
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His state makes clear 
the conditions of audition 
and confirms the dance 
to be free of error. 


For when he burns with desire 
from lullabies, 
anxious to fly 
to his first abodes, 


He is calmed 
by his rocking cradle 
as the hands of his nurse 
gently sway it. 


I have found in gripping rapture 
when she is recalled 
in the chanter’s tones 
and the singer's tunes, 


What a suffering man feels 
when he gives up his soul, 
when the messengers of death 
come to take him. 


One finding pain 
in being driven asunder 
is like one pained in rapture 
longing for friends. 


The soul pitied the body 
where it first appeared, 
and my spirit rose 
to its high beginnings, 
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And my spirit soared past the gate 
opening to beyond my union 
where there is no veil 
in communion.” 


Close Encounters 


The practice of dhikr and samd‘ was a major activity for Sufi 
novices and adepts who had, for centuries, loosely gathered around rec- 
ognized masters and their teachings. Then, in the sixth/twelfth century, 
many of these Sufi circles coalesced into distinct religious brotherhoods 
(tarigah/p\. turuq), with their own particular spiritual lineage, doctrine, 
and ritual; often, members lived and worked together for a time under an 
established religious rule.” Though several of the major Sufi orders rose 
to prominence during Ibn al-Farid’s lifetime, there is no indication that he 
was ever a member of an organized brotherhood, or that he founded one 
of his own. But a grandson claimed that, late in life, Ibn al-Farid did meet 
the renowned Sufi ‘Umar al-Suhrawardi (d. 632/1235), who gave the 
frock of his order to two sons of the poet. In the same story, Ibn al-Farid’s 
grandson noted how al-Suhrawardi was adored by the masses, but that it 
was his grandfather who possessed the rare gift of spiritual vision. 
Fantastic elements within this story undermine its credibility, but it does 
draw attention to another important religious development within 
medieval Islam, namely, the veneration of holy men and women, and an 
increasingly popular cult of the saints, which came to include al- 
Suhrawardi, Ibn al-Farid, and another of their contemporaries, Muhyi al- 
Din Ibn al-‘Arabi (d. 638/1240).“ 

A subtle thinker and prolific writer, Ibn al-‘Arabi had a tremendous 
impact on the Sufi tradition, and his mystical vision of reality has domi- 
nated Islamic metaphysical thought for centuries. A major focus of this 
vision is wujud (“being,” “existence”) and its underlying oneness. Later 
referred to as wahdat al-wujud (“the unity of being”). this doctrine 
asserts that the existence of anything is identical to its relation to neces- 
sary being, God. Contingent existence, then, is relational to this necessary 
being, which it reflects, if only in a limited and transient way. Therefore, 
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the task of the sincere mystic is to discover his own relativity, and that of 
all things, in order to witness the permanent ground of being within its 
continual self-disclosure (tajalli) by means of the divine names and 
attributes.” 

Ibn al-‘Arabi developed these and related ideas in a number of 
books and epistles, most notably in his Fusiis al-hikam (The Bezels of 
Wisdom), and the voluminous al-Futihdat al-Makkiyah (The Meccan 
Revelations). Concerning this later work a story was told that Ibn al- 
‘Arabi once wrote to Ibn al-Farid asking permission to comment on the 
Poem of the Sufi Way, to which Ibn al-Farid was said to have replied, 
“Your book entitled The Meccan Revelations is a commentary on it.” 
While this story is almost certainly apocryphal, it highlights the close 
association of the two mystics within the later Sufi tradition. This was 
largely the result of commentaries written on the Poem of the Sufi Way 
and the Wine Ode by several of Ibn al-‘Arabi's followers, who read and 
analyzed the poems in terms of their master's teachings on existence 
(wujid) and the perfectly realized human being (al-insan al-kamil). This 
common link aside, there is little evidence that Ibn al-Farid and Ibn al- 
‘Arabi even knew of each other, not to mention corresponded.“ 

The writings of both mystics, however, convey a strikingly similar 
view of a unified reality, whose self-disclosure occurs on the Day of the 
Covenant. As the spiritual seeker purifies himself, he is able to recollect 
and witness this self-disclosure, and once enlightened, with his will and 
senses assumed by God, he may become an active conduit for gnosis. 
Despite these important similarities, several recent studies have pointed 
out key differences in the mystical terms used by Ibn al-Farid, and Ibn al- 
‘Arabi and his disciples. This strongly suggests that such themes and 
ideas common to the works of Ibn al-Farid and Ibn al-‘Arabi did not result 
from direct influence between the two men but from their shared Sufi her- 
itage, which included the works of al-Tustari, al-Junayd, al-Ghazali, and 
many other well-known and respected Sufi masters.” 

But variations in terminology are also a natural consequence of dif- 
ferences in form and language, between Ibn al-‘Arabi's dense prose, as 
encountered in The Meccan Revelations, and the sophisticated poetic 
style of Ibn al-Farid’s Poem of the Sufi Way and Wine Ode. Further com- 
plicating the situation, medieval and modern commentators have per- 
sisted in reading the Poem of the Sufi Way as a spiritual autobiography.“ 
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While many have correctly noted the mystical transformation of the “I” of 
the poem from a self-centered lover to the universal self of the Light of 
Muhammad, they have failed to appreciate the presence of the lyric “I,” 
that dramatic persona so essential to a poet's craft.” This is not to deny that 
Ibn al-Farid probably experienced mystical states of consciousness, some 
of them quite powerful and profound, or that he strongly identified with 
the Sufi tradition. But many sections of the poem, such as that on divine 
emanation and the various levels of existence, would appear to be more 
the product of doctrine, reason, and reflection than of personal mystical 
experience. Pious legends and romantic readings aside, the mannered and 
highly nuanced language of the Poem of the Sufi Way, its multiple voices, 
and its openly didactic character argue against it being a spontaneous, 
almost manic oracle, or a biographically accurate account of Ibn al-Farid's 
mystical ascension to union with the Prophetic Light of Muhammad. 

Yet, whatever its autobiographical substance, the lyric persona's 
emotive force energizes Ibn al-Farid’s verse, which has continued to 
influence and shape Arabic poetry and Islamic mysticism for over five 
hundred years. Whether in the role of the suffering lover, the Sufi guide, 
or the Prophetic Light, Ibn al-Farid bears witness to the transformative 
power of love, while urging his listeners, both the Sufi devotees of the 
past and, ultimately, those of us in the present, to undertake a journey of 
personal exploration and mystical discovery: 


It is love, so guard your heart, 
passion is not easy; 
wasted by it, would you choose it, 
if you had reason? 


Live free of love, 
for love's ease is hard: 
it begins in sickness, 
and ends in death. 


But to me, death in love 
by drowning desire, 
is life revived 

by my beloved. 
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I have warned you, 
knowing passion and my enemy; 
so choose for yourself 
what is sweet. 


But if you want to live well, 
then die love's martyr, 
and if not, well, 
love has its worthy ones. 


Not to die in love 
is not to live by love; 
before you harvest honey, 
you must surely face the bees.” 


Sufi Verse 


Wine Ode 


Heaven’s Wine 


From its pre-Islamic inception, Arabic verse on wine has been 
closely linked to blood and the powers of life and death. Related themes 
of love and loss have also blended with this verse as the beloved's lips 
promise an intoxicating kiss, while her sudden departure calls for wine's 
consolation. Over the centuries, sacramental and spiritual dimensions of 
wine were increasingly explored by both Christian and Muslim poets, 
and, perhaps reflecting the transformative power of the Eucharist, wine's 
miraculous abilities to cure the sick and revive the spiritually dead were 
praised by poets. Wine was emblematic of immortality, and though the 
Qur'an forbids the consumption of earthly wine, in many verses it 
declares a heavenly vintage to be the drink of paradise: 


Those brought near in gardens of bliss, a group from earlier times 
and a few from times thereafter, they recline face to face on bro- 
cade couches, as immortal youths pass round to them bowls, 
pitchers, and cups flowing with a sparkling wine! (56:11-18) 


Witness those brought near. They will certainly be in bliss, 
face to face on couches, and you will recognize on their faces 
the heavenly glow, as they are served a choice wine sealed 
with musk. So let those who aspire for the best, aspire for this! 
(83:21-26) 
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Muslim mystics added further to the poetic allegories of wine, 
since sobriety and intoxication had long served as metaphors for states 
of consciousness and moments of ecstasy. Thus wine almost naturally 
came to symbolize the eternal love flowing between God and His wor- 
shipers, and Sufi manuals often cite wine verse to allude to this intimate 
relationship. Like most early Sufi verse, that on wine rarely exceeded a 
verse or two, but by the sixth/eleventh century, longer wine poems were 
composed by Sufis, including Ibn al-Shahraziri (d. 511/1117), Yahya al- 
Suhrawardi (d. 587/1191), and Abi Madyan (d. 594/1197). Ibn al-Farid 
knew this tradition well, and he detailed the amazing spiritual qualities 
of wine in what has come to be regarded as the finest poem on mystical 
wine in Islam.' 

The Wine Ode begins in praise of a wine that intoxicated the poet 
and his companions as they drank in remembrance of their beloved. But 
this was no earthly vintage, for it made them drunk prior to material cre- 
ation. The shining wine then takes form as the sun itself, with its cup the 
full moon holding its reflection; bubbles form from mixing wine with 
water, just as stars appear when light turns into night. A whiff of its bou- 
quet and a sudden flash of its splendor have led the poet to conceive of 
this heavenly wine and seek it out (vv. 1-3). But in this world below, not 
a drop is here to drink, only a rare fragrance lingers, yet what marvels 
would appear if a single jar of this elusive vintage could ever be found. 
In an elaborate rhetorical display, Ibn al-Farid enumerates the bouquet, 
flavor, and other aspects of this wine; its goblet, strainer, and additional 
accessories; and the particular powers of each for cleansing the senses 
and healing the body, psyche, and spirit (vv. 8—20). Such miracles, how- 
ever, will not take place; the wine is gone. Stull, the mere mention of the 
wine's name is enough to intoxicate its seekers, who call the poet to 
describe the wine, since he is its experienced connoisseur. The poet 
answers their request, but obliquely (vv. 21-23): 


They say to me: “Do describe it, 
for you know its character well!” 
Indeed, I have word 
of its attributes: 
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Purity not water, 
subtlety not air, 
light but not fire, 
spirit without body. 


Lovely features guiding 
those describing it to praise; 
how fine their prose and poetry 
on wine. 


Then the poet further underscores the heavenly nature of his drink by 
denying that he has sinned by drinking any wine at all. He was drunk 
prior to his creation and will remain so long after his bones have turned 
to dust (vv. 24—25). 

Having described the wine, its vessels, accessories, and effects, Ibn 
al-Farid next turns to those gathering to drink. He praises the residents of 
the monastery, who often serve as the wine source in Classical Arabic lit- 
erature; these folk, too, are intoxicated by the wine, though they have 
never tasted it. He charges his companions to search for the wine in the 
tavern, with its music and joyful reverie. They should drink the wine 
straight or, if they must, then, let them mix it with water, but they should 
never turn away from the beloved’s bright smile. In Arabic poetry the wet- 
ness of the beloved's lips and mouth has often been compared to a power- 
ful wine, a taste of which will conquer time. Though this intoxication is 
fleeting, to refuse the wine offered by the beloved's moist, red lips is to 
abandon love, union, and ecstasy, and so live life in vain (vv. 24—31).’ 

At the end of his poem, as in the beginning, Ibn al-Farid joins wine 
to the beloved, and throughout he refers to his subject by the feminine 
pronoun Ad (“her”; “it’), which can refer to either wine or a beloved. 
Further linking the two is the ever-present process of dhikr and recollec- 
tion (vv. 1, 5-6, 11, 24). In fact, several medieval commentators have 
interpreted [bn al-Farid's Wine Ode to be a testament to the power of the 
dhikr ritual, as Sufis gather together in joy and song to invoke the name 
of God and experience the all-pervasive inner and outer effects of mysti- 
cal recollection. Various commentators have likewise pointed out Ibn al- 
Farid's several allusions to the Day of the Covenant (vv. I, 27), and the 
astral imagery (v. 2) that resonates with passages found in his Poem of the 
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Sufi Way revolving around Muhammad's Prophetic Light (e.g., vv. 
431-41). This, combined with Ibn al-Farid's other references to the 
Qur'an and Sufi doctrines of love and union, encourages readings of his 
Wine Ode as an extended meditation on the presence of divine love within 
the universe and the lover’s momentary return to his beloved through rec- 
ollection and mystical union.’ 


Text and Commentary 


My translation of the Wine Ode is based on the Arabic text found in 
Ton al-Farid’s Diwdn, edited by ‘Abd al-Khaliq Mahmid (Cairo: Dar al- 
Ma‘arif, 1984), 189-92, with two notable exceptions. I follow the major- 
ity and some of the oldest manuscripts of the Diwdn regarding the order 
of vv. 5-6, and that of vv. 15 and 20, which, in both cases, are transposed 
in the Mahmid edition. Further, I have not included in this translation 
eight verses normally numbered vv. 23-30 in many printed editions. 
These verses were not included in the version of the poem collected by 
Ibn al-Farid’s grandson, ‘Ali, who knew of them but thought them to be 
of dubious authenticity.* These verses are also absent from manuscripts of 
the oldest commentaries on the Wine Ode. A brief discussion and sample 
of this commentary tradition follows the translation. 
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(al-Khamriyah) 


sharibna ‘ala dhikri-l-habibi mudamata 
sakirna bih&’ min gabli an yukhlaqga-!-karmu 


In memory of the beloved 
we drank a wine; 
we were drunk with it 
before creation of the vine. 


The full moon its glass, the wine 
a sun circled by a crescent; 
when it is mixed, 
how many stars appear! 


If not for its bouquet, 
I would not have found its tavern; 
if not for its flashing gleam, 
how could imagination picture it? 


Time preserved nothing of it 
save one last breath, 
concealed like a secret 
in the breasts of wise men. 


But if it is recalled among the tribe, 
the worthy ones 
are drunk by morn 
without shame or sin. 


From the depths of the jars 
it arose, though truly, 
nothing remained 
save a name. 
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Yet if one day 
it crosses a man’s mind, 
then joy will dwell in him, 
and anxiety depart. 


Could the tavern mates see 
the seal of its jar, 
without the wine that seal alone 
would make them drunk, 


And could they sprinkle it 
on a dead man's earth, 
the spirit would return to him, 
his body revived. 


Could they fling 
into the shadow of its trellised vine 
a sick man on the point of death, 
disease would flee him; 


Could they bring a cripple 
near its tavern, he would walk, 
and from mention of its flavor, 
the dumb would talk. 


Could breaths of its bouquet 
spread out in the east, 
one stuffed-up in the west 
would smell again; 


And were a touching palm 
tinged by its cup, 
one would not stray at night, 
a star in hand. 


48 


10 


WINE ODE 


Could it be unveiled in secret 
to the blind, he would see, 
and from the strainer's sound, 
the deaf would hear. 


Were the riders 
to seek its soil 
with one scorpion-stung among them, 
the poison would not harm him. 


Could the wizard write 
the letters of its name 
on the brow of one struck by the jinn, 


the tracings would cure and cleanse him, 


And were its name inscribed 

upon the army's standard, 

all beneath that banner 
would fall drunk from the sign. 


It refines the morals 
of the tavern mates 
and guides the irresolute 
to resolution's path; 


He whose hand never knew munificence 
is generous, 
while one lacking in forbearance 
bears the rage of anger, 


And could the stupid one among the folk 
win a kiss from its strainer, 
he would sense the hidden sense 
of its fine qualities. 
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They say to me: “Do describe it, 
for you know its character well!” 
Indeed, I have word 
of its attributes: 


Purity not water, 
subtlety not air, 
light but not fire, 
spirit without body, 


Lovely features guiding 
those describing it to praise; 
how fine their prose and poetry 
on wine. 


One who never knew it 
is moved by its memory, 
just as one longing for Nu‘m 
is stirred when she is recalled. 


But they said: “You've drunk sin!” 
No, indeed, I drank only 
that whose abstention 
is sin to me. 


So cheers to the monastery’s folk! 
How often they were drunk with it 
though they never drank it, 
bu: only longed to, 


While it made me drunk 
before my birth, 
abiding always with me 
though my bones be worn away. 
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So take it straight, 
though if you must, then mix it, 
but your turning away 


from the beloved’s mouth is wrong. 


Watch for it in the tavern, 
try to uncover it there 
amid melodious tunes 
where it becomes the prize. 


It never dwells with anxiety 
at any time or place, 
just as sorrow 
never lives with song. 


Be drunk from it, 
if only for the life an hour, 


and you will see time a willing slave 


under your command. 


For there is no life in this world 

for one who lives here sober; 
who does not die drunk on it, 

prudence has passed him by. 


So let him weep for himself, 
one who wasted his life 
never having won a share 
or measure of this wine. 
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The Quest for Meaning: 
Sufi Commentary and the Wine Ode 


Ibn al-Farid’s Wine Ode can easily be read and understood as a 
Classical Arabic poem in praise of wine and as a love poem, too, without 
resort to mystical ideas and interpretations. Yet in light of Ibn al-Farid’s 
Poem of the Sufi Way, the Wine Ode takes on a more ethereal glow, which 
over the centuries has been enhanced by the poet's prominent place 
within the Sufi canon. In this respect, a major contributor to the Wine 
Ode’s claim to mystical fame has been the commentary tradition. Ibn al- 
Farid’s verse became the subject of commentaries soon after his death; 
and of the approximately twenty-five surviving commentaries, ten focus 
exclusively on the Wine Ode. 

Some of these commentaries are grammatical in nature, and include 
references to poetic devices employed by Ibn al-Farid, such as alliteration 
and antithesis. Other commentaries, however, are concerned more with 
religious content than poetic form, and so, rather than regarding these 
works as literary criticism, we might more usefully construe them as 
forms of mystical exegesis. Indeed, the Sufi commentators prove insight- 
ful when they cite relevant passages from various religious sources, or 
when, occasionally, they base their interpretations of specific themes and 
images in Ibn al-Farid’s Wine Ode on the poet's more explicit comments 
in the Poem of the Sufi Way. Nevertheless, many authors stretch beyond 
the limits of commentary in order to dissect and examine Ibn al-Farid’s 
poems as mystical treatises in support of their own particular theosophi- 
cal systems. These Sufi commentaries became the lenses through which 
most later generations have read Ibn al-Farid’s verse. Several commen- 
taries even became respected mystical works in their own right, espe- 
cially the commentary on the Poem of the Sufi Way by al-Farghani (d. 
699/1300), ‘Abd al-Ghani al-Nabulusi’s (d. 1143/1731) massive com- 
mentary on Ibn al-Farid's entire Diwan, and the commentary on the Wine 
Ode by Da‘td al-Qaysari (d. ca. 747/1346).° 

Al-Qaysari’s Sharh al-Qasidah al-Khamriyah (Commentary on the 
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Wine Ode) may have been the first commentary composed on the poem, 
and it has certainly been the most influential, as evidenced in the large 
number of surviving manuscripts of the work and in the later commen- 
taries that depend directly on it.* Al-Qaysari was born in Anatolia and 
later resided in Cairo before returning to his native city of Kayseri. A fol- 
lower of Ibn al-‘Arabi's mystical teachings, he studied with a second gen- 
eration student of Ibn al-‘Arabi, ‘Abd al-Razzaq al-Kashani (d. 735/1334) 
and wrote under the strong influence of Ibn al-‘Arabi’s adopted son and 
spiritual heir Sadr al-Din al-Qinawi (d. 673/1274). 

Al-Qaysari detailed his own related views on being and reality in 
several works, including an extensive introduction to his commentary on 
the Wine Ode. There, al-Qaysari states that the absolute Reality (al-haqq) 
comprehends its own essence (al-dhdat) and essential perfections, thereby 
giving rise to essential love. This initiates the first level of divine emana- 
tion or effusion, known as the level of exclusive unity (al-martabah al- 
ahadiyah). At this point, there is no predication of any sort, as love is the 
source of the incomprehensible essence of exclusive unity. However, on 
the second level of inclusive unity (al-wdhidiyah), distinction occurs 
between the essence of love, and the divine names and attributes. Their 
diverse spiritual realities then appear on the third level, that of distinctive 
divine knowledge, with its immutable entities (al-‘aydn al-thabitah), 
while the loci of their manifestations appear on the fourth level of the vis- 
ible world of multiplicity. 

Love's essence and the multiple levels of predication can only be 
comprehended experientially by the purified, perfected gnostics, who 
realize that the divine effusion is the primal cause of love, which per- 
vades all levels of being, all existents, and all types of love. Even such 
low forms as physical human love and that of animals point back to their 
first cause, God, Who loves those who love Him. God guides His lovers 
back to Him via the straight path of Islam as charted by the best of all cre- 
ation, the prophet Muhammad, who alone possesses perfect love. By fol- 
lowing the Prophet, the loving worshiper of God draws nearer to Him 
until God assumes His servant's senses and will, thereby plunging him 
into ecstasy and rapture, annihilating the lover's being and essence into 
His own, where the lover abides forever.’ 

Al-Qaysari's theosophical exposition is, for the most part, neither 
drawn from nor explicitly supported by [bn al-Farid’s Wine Ode. Never- 
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theless, it serves as the template for al-Qaysari'’s subsequent analysis of the 
ode, for which he employs a traditional method of commentary: he cites a 
verse or two from the poem, clarifies obscure or difficult words, and then 
renders an interpretive prose version of the verses in question. Al- 
Qaysari’s mystical doctrines indelibly color his reading of the ode, though 
many of his observations and interpretations are plausible. Further, his 
mystical glosses of Arabic terms are certainly intriguing, as are his cita- 
tions of possible allusions within the poem to the Qur'an, hadith, and Sufi 
ideas and practice, with which Ibn al-Farid was undoubtedly familiar. 
Al-Qaysari’s commentary, and those like it, cannot be fully under- 
stood and appreciated without a careful study of their own particular mys- 
tical concerns and positions. While aware of this fact, I have nevertheless 
selected and translated the following passages from al-Qaysari’s com- 
mentary on the Wine Ode to illustrate interpretive strategies that have 
been pervasive among Muslim mystics, and to underscore their persistent 
reading of Ibn al-Farid’s verse as an elaborate allegory of Sufi doctrine." 


Selections from al-Qaysari’s 
Commentary on the Wine Ode: 


[1] In memory of the beloved 
we drank a wine; 
we were drunk with it 
before creation of the vine. 


Commentary: What is meant by “the beloved” here is the true 
beloved who unites all causes for love, and He is the Real, all glory 
be to Him, Who creates all existent things, bringing them forth from 
the concealment and darkness of pre-eternity into the light of exis- 
tence by means of His compassionate mercy. By means of His com- 
passionate mercy, He assigns to each existent a particular perfection 
suitable for it, and among existents, He has bestowed the robe of 
nobility on the human species, having given in full to the believers 
among them the blessing of Islam, faith, right guidance, providence, 
and all perfections resulting from them, as He, most high, has said 
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{in the Qur’an 5:3]: “Today, I have perfected your religion for you 
and given to you in full My blessing, and I have approved Islam as 
a religion for you.” Among believers, He has exalted His saints with 
the honor of proximity and perfection, and He has ascribed to them 
the attributes of beauty and majesty so that they might grasp expe- 
rientially what they can of His lights, and understand what comes to 
them of His secrets. So they love Him with a love that causes their 
actions to disappear into His actions, consumes their attributes in 
His attributes, and effaces their essences in His essence! 

What is meant by “wine” is the drink of Zanjabil, and the 
spring of Salsabil, which delights its drinker and intoxicates him, 
driving out his reason, and baffling his mind, as is indicated in the 
Lord's Word, that immortal text in which He, most high, has said 
[76:17-18]: “They will be given there [in paradise] a cup to drink 
whose blend is Zanjabil from a spring named Salsabil.” By means of 
it, the drinker loses his sense of self as all of the properties of his 
human nature disappear along with his natural traits regarding the 
designations of actions, characteristics, and essence. For the ruling 
property of duality disappears from him as he becomes one then with 
the divine essence that was from the beginning when there was noth- 
ing with it. Just as he (the prophet Muhammad]—God bless him and 
give him peace—has said: “God was, and there was nothing with 
Him!” with the passing away of him who was not, and the abiding of 
Him who never disappears. Just as the poet—may God sanctify his 
spirit and illuminate his grave—said in his Ode in T Major [v. 159]: 


Passion annihilated 
the attributes here between us 
that had never abided there, 
so they passed away. 


This drink's source is also mentioned in His, most high, saying 
[76:5-6]: “Lo, the righteous will drink from a cup whose blend is 
from K4fir, a spring from which God's servants drink as they cause 
it to flow abundantly.” First, [the drink] is blended with Kafir, then 
with Zanjabil, as indicated by the sequence in the Glorious Word. 
There, He mentions the Kafr mixture, to which He endowed the 
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cool refreshingness of certainty, as belonging only to drinkers 
among the righteous as it abundantly flows to the spirits of lovers 
who shun multiplicity. He speaks of this a third time with respect to 
“those brought near” as having the choice, sealed wine, in His, most 
high, saying [83:25-27]: “They are served a choice wine sealed 
with musk. So let those who strive, strive for this! Its blend is from 
Tasnim, a spring from which drink those brought near." Only “those 
brought near” Him will receive it. He said: “of a choice wine sealed 
with musk” whose fragrance perfumes the breaths of existence, and 
whose taste quenches the burning thirst of those parched for the 
beatific vision. He mentions Tasnim [lit. “ascension”} as an indica- 
tion of [the drink's} high place and exalted rank. 

What is intended by “drinking” is the reception of the ever- 
lasting divine effusion that descends in levels over the entities and 
their capacities, [and which] is necessary for the manifestation of 
the perfections hidden in the unseen of the servant's entity. [These 
perfections] are the divine states concealed in the treasury of the 
unseen, firmly rooted in the servant's reality. As for [the poet's] say- 
ing, “in memory of the beloved,” recollection of [the beloved] stirs 
up longing, stimulates rapture, perfects love, enhances passion, 
imparts a burning desire, and evokes wonder. These and similar 
effects are produced by love arising from the perfections in the enti- 
ties of perfect people and from the spirits of those in union. 

“Memory” [dhikr, also “recollection"] has levels, namely, 
those of the tongue, the heart, the spirit, and the innermost mystery. 
All of these recollections are the result of the Merciful’s recollection 
of the entity of His servant, without which there would be no exis- 
tence, manifestation, spirit, or joy. [Recollection] is an expression of 
the eternal essential knowledge attached to the entity of the servant 
in the state of his immutability in the presence of divine knowledge. 
In the presence of spiritual entification, the entity is the receptacle 
for divine self-manifestations contiguous with perfection. Whereas 
in the [higher] presence of divine knowledge, the servant's entity is 
annihilated in the entity of Him Who possesses beauty and majesty: 
{the servant's entity) calls for annihilation from the presence of 
exclusive unity, with the tongue of its capacity, drinking its choice, 
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pure wine from the hands of the cup-bearers of the divine names and 
attributes in the gathering of unseen realities and visible spirits, prior 
to [the servant's] existence in this compound, elemental form. As He, 
most high, has said (7:172]: “And when your Lord drew from the 
loins of the children of Adam their progeny and made them bear wit- 
ness against themselves, ‘Am I not your Lord?’ They said: ‘Indeed, 
Yes! We so witness!’ Lest they say on the Day of Resurrection: 
‘Indeed, we were unaware of this!” 

[The poet] said, “We were drunk with it before creation of the 
vine.” That is to say, “We were enraptured in God's beauty due to 
God's eternal majesty, prior to the manifestation of this human 
form.” Since this is the case for the entities of the spiritual elite and 
perfect people, and their spirits, too, [the poet] cited the plural form, 
saying “we drank,” and “we were drunk.” 


[2] The full moon its glass, the wine 
a sun circled by a crescent; 
when it is mixed, 
how many stars appear! 


Commentary: “Its” refers to the wine, with the subject being “the full 
moon,” and “cup” as the predicate, that is, “The full moon is the cup 
for it.” The “crescent” is what goes around [the sun], while “how 
many” refers to the stars, that is, “Many are the stars that appear.” 

What is meant by “the full moon” is the spirit of the divine 
beloved with respect to manifest existence; this is the Muhammadan 
Essence, which exists in true being. It is illuminated by the light of 
the sun of the essence of exclusive oneness via reflection due to the 
opposition between the two essences, which is the property of the 
two comprehensive levels of existence, namely, that of unity and 
that of differentiation. However, this [opposition] is not with respect 
to essential exclusive oneness since it has neither differentiation nor 
separation within it. Therefore, [the poet] made the full moon a cup, 
a drinking bowl full of drink, and thus something limited, which can 
only be in the world. 

Just as he uses the word “full moon” metaphorically for the 
cup, he uses the “sun” as a metaphor for the spiritual drink due to 
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the existence of the supra-sensory heat adhering to ecstasy, along 
with intoxication and the illumination that enlightens hearts and 
spirits, indeed, the whole world. In fact, the light of the visible sun 
is its form and manifestation in the sensory world. [The poet] uses 
the noun “crescent” as a metaphor for the cup-bearer, drawing on 
the association they both have to turning in a circle. While the cres- 
cent moon circles in terms of its form, the cup-bearer actually turns 
in a circle to pass the cup around among the companions. What is 
meant by [the “crescent’] is the Commander of the Faithful, [the 
fourth caliph, Muhammad's cousin and son-in-law] ‘Ali ibn Abi 
Talib [d. 40/660], may God honor him! [The poet] calls him a cres- 
cent moon metaphorically, for in relation the Prophet and his pres- 
ence, God bless him and give him peace, [‘Ali] was like a crescent 
compared to the full moon. Also, the crescent is a portion of the full 
moon, for due to its distance, the moon at first is only partially illu- 
minated by the sun, and so is called a new moon. Similarly, due to 
their closeness, the Commander of the Faithful is like a portion of 
the Prophet, may God bless him and give him peace, as [the 
Prophet] said: “You [‘Alt] are to me as Aaron was to Moses, for ‘Ali 
and I are of one light!" For during the time of God's apostle, may 
God bless him and give him peace, there was a full moon illumi- 
nating [the Prophet's) spirit with the Muhammadan Light, and after 
him, ‘Ali was a perfect full moon illuminating the hearts of those 
traveling the spiritual path, and a cup-bearer bringing the wine of 
gnosis to the spirits of perfect people, until the Judgment Day. [The 
Prophet] made him the cup-bearer for the heavenly cistern and the 
river al-Kawthar [in paradise], and for this reason the spirits of the 
perfect saints and spiritual elite coming after [‘Ali] have attached 
themselves to him like no other among [the Prophet's] closest com- 
panions, may God be pleased with all of them. The secrets of unity 
are revealed only by him! 

As for the bubbles produced from blending the drink with 
water, [the poet] extends his earlier metaphor by comparing them to 
stars. Similarly, [the poet) Abt: Nuw4s [d. ca. 198/813] compared 
them to pearls when he said: 
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It is as if 
the big and tiny bubbles 
are pearls 
strewn on earth of gold. 


What is meant here is that which arises when the drink of true 
gnosis is blended with the water of the science of rational meanings 
and indisputable spiritual knowledge, and which may be perceived 
by spiritual vision, just as the stars may be perceived by the eyes. 
[This blend] enables those possessing rational perceptions and pure 
spiritual capacities to receive and drink [the wine] by their percep- 
tion of it. For if [the wine] is unmixed, it destroys its drinker, mak- 
ing him appear in the form of an apostate and unbeliever, just as 
grape wine, if it is strong, will destroy the drinker who takes it 
straight. Undoubtedly, He, most high, speaks of a mixture as the 
drink of the righteous among the servants, ascetics, and those like 
them who do good and charitable deeds and keep their vows in the 
path of God, while fearing the Resurrection Day, [when He says): 
“They will be given to drink there, a cup whose blend is Kafur,” 
and, [again], as the drink of those perfect, consummate ones 
brought near “whose blend is from Tasnim, a spring from which 
drink those brought near.” Tasnim is derived from al-sandm (“sum- 
mit”), meaning the high station that is attained only by “those 
brought near." [God] gives [another] blend as the drink for those in 
the midst of the spiritual path and the gnostics declaring oneness 
who attain the station of the pious and more, as He, most high, has 
said [10:26]: “For those who do what is right, there is goodness, and 
more,” a blend of Zanjabil, since Zanjabil is of medium heat, for it 
is from the third level. When the blending occurs, the stars of gnoses 
give rise to the sciences of certainty requisite for guiding seekers 
and leading those traveling the spiritual path, as He, most high, has 
said [16:16]: “And by the stars they are guided.” In a similar fash- 
ion, al-Farra’ [a noted grammarian and scholar, d. 207/822] explains 
that al-Zanjabil is the spring from which “those brought near" drink 
straight, while it is blended for the rest of Paradise. 
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[3] If not for its bouquet, 
I would not have found its tavern; 
if not for its flashing gleam, 
how could imagination picture it? 


Commentary: “Bouquet” is a pleasant fragrance, while “tavern” is 
a wine shop, the place where wine is purchased. The “flashing 
gleam” is brightness and light. “Its” throughout the verse refers to 
the wine. 

What is intended by “the pleasant fragrance” is the traces of 
absolute beauty, that being the loveliness visible in the forms of 
engendered lovers. The tavern is the source of absolute beauty that 
adorns spiritual and physical existents with a single drop, as com- 
pared to the ocean of essential absolute beauty. That is to say, with- 
out [the wine's] pleasant fragrance, which is the vestigial love 
visible in the forms of handsome men and women, I would not have 
been rightly guided to the source of absolute beauty, which is the 
true beloved. As has been said in verse: 


If not for you, I would not know love, 
if not for love, I would not know you! 


“If not for its lights and brightness in the forms of visible existents, 
I would not have had a way of arriving at the light of lights, which 
is absolute divine being.” For at the time of the soul's annihilation 
in the figurative beloved—who is real from a point of view, as has 
been mentioned—and during its ibulation caused by [the beloved's} 
scourges and trials, (the soul] turns itself toward the true absolute 
beloved who is everlasting for all things and the refuge for every 
living thing. Then, He pours over it traces of His absolute beauty, 
thereby attracting [the soul], and taking it away from its figurative 
beloved out of His vigilant care for it. So He frees [the soul] from 
the straits of scourges and trials and turns its face toward His noble 
courtyard, the source of lights and the mine of perfection. Then the 
arrival at the divine presence comes to pass for [the lover], and [his] 
understanding is enlightened due to the soul's enlightenment. So [the 
understanding] comprehends universal affairs by its becoming, then, 
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an intellect comprehending the universal principles. Therefore, it 
has been said: “One who does not love passionately, cannot possi- 
bly travel the Sufi way.” 


Following this line of commentary, al-Qaysari goes on to interpret subse- 
quent images and figures in the Wine Ode in terms of his mystical doc- 
trine of the effusion of divine love and its self-manifestations on the 
various levels of existence. He also draws particular attention to perfectly 
realized human beings and love's effects on them, including the spiritual 
states and mystical knowledge resulting from the practice of recollection. 
So blessed are these enlightened prophets, saints, and gnostics that if 
those blinded by material creation were to seek them out in search of 
love, they would find the cure for their spiritual maladies: 


[16] Could the wizard write 
the letters of its name 
on the brow of one struck by the jinn, 
the tracings would cure and cleanse him. 


Commentary: By “the wizard" he means the gnostic, the spiritual 
guide, and by “one struck” he means the one who is veiled, who has 
been afflicted by the evil genies of self-delusion and the devils of 
concupiscence and passion. By “brow™ he means the imaginal fac- 
ulty in which is imprinted the images of perceptible things as well 
as evident and ideal rational concepts. For [this faculty] is located 
above the brow in the fore part of the frontal lobe of the brain, and 
among the philosophers it is termed the “collective sense” [i.e., the 
imagination]. What is intended by “name” is the appellation, while 
the “letters” consist of rational components, and material and sen- 
sory components that are the elements. That is to say, were the real- 
ized gnostic to trace and inscribe the meanings of [the letters’] 
rational components, the meanings of the elements, and their reali- 
ties on the heart and imaginal faculty of one veiled and bowed down 
by the affliction of self-delusion and the temptation of devils and 
concupiscence, that inscription would cure him of whatever had 
befallen him, blinded him, and so caused him to become veiled and 
go astray. The point is: Could the gnostic freely administer the 
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explication of the certain sciences and divine gnoses, which he pos- 
sesses, to one veiled, and inscribe them upon his heart, [the veiled 
one] would be cleansed of all the evils in him. And God is the true 
guide! 


[20] And could the stupid one among the folk 
win a kiss from its strainer, 
he would sense the hidden sense 
of its fine qualities. 


Commentary: “The stupid one among the folk” is their disgraceful 
ignoramus, while the “strainer” is what is pulled over the mouth, as 
is a veil wrap. However, the strainer is specifically to cover wine, 
while the veil is specifically for a person’s mouth. A “kiss” is to 
touch with the lips, while “fine qualities” are praiseworthy charac- 
ter traits. That is to say: Could the ignorant numbskull touch the 
wine strainer with his lips, that kiss would bestow upon him the 
meaning of its character traits and attributes. The point is: Were one 
who does not know anything about divine gnoses and merciful real- 
ities to come to the realized gnostic, the perfect, perfecting one car- 
rying the divine trust and drinking pure drink, and obey [the 
gnostic] and accept what [the gnostic} orders him to do on the path 
of sincerity and faith, and drink that overflows from [the gnostic], 
then that obedience and acceptance would allow [that person] to 
grasp meanings pertaining to the heart and certain sciences result- 
ing from the effects of divine love and right gnoses. What is meant 
by “the stupid one” is the heedless person veiled from the realities, 
while [what is meant] by the “strainer” is the realized gnostic who 
is the ocean of the wine of gnoses and the drink of realities, for he 
is the one to bind or loose the strainer. Then [the poet}, may God be 
satisfied with him, said: 


[21] They say to me: “Do describe it, 
for you know its character well!" 
Indeed, I have word 
of its attributes: 
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[22] Purity not water, 
subtlety not air, 
light but not fire, 
spirit without body. 


Commentary: Those veiled from the truth, though seeking it, say: 
“What is this wine whose attributes include these things mentioned? 
Describe it to us, because you have encountered it, while it remains 
concealed from us.” Just so was it said to the Apostle of God 
[Muhammad ]—blessings and peace be upon him: “Relate to us your 
Lord's lineage” —that is: “Describe to us your Lord”—and, then, the 
chapter called “Sincerity” [112] was sent down. So [the poet] 
described the wine as the essence of purity and subtlety lest they 
fancy that it was from the soil. Then he said “not water...not air” 
lest they fancy that it was either of these; he then described it as 
luminous while declaring its being to be free of fire. Finally, he 
denied that it was in any way material and confirmed its existence 
as a spiritual affair by saying: “spirit without body.” Therefore, one 
knows that the drinking [of this wine] is specifically for the heart 
and spirit, not the body. Thus, he clarified here what he meant by 
the aforementioned wine. 


[26] So cheers to the monastery's folk! 
How often they were drunk with it 
though they never drank it, 
but only longed to. 


Commentary: He intends the “monastery's folk” to be the realized 
gnostics who drank the drink of love, while dwelling in the 
monastery of passionate love. That is: “Cheers to the realized gnos- 
tics who drank the drink of love [offered by] the divine attributes, 
and who were cheered and intoxicated by it!” Since essential love 
was the source of the essence, few are those among the gnostics who 
can realize it for certain, so that only the spiritual elite and peerless 
ones realize it. [The poet] said: “though they never drank it, but only 
longed to.” That is: They aimed to drink it, but they were not able 
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to. As to his attaching them to the monastery, this is a suitable 
metaphor since he has likened them to monks.... 


[27] While it made me drunk 
before my birth, 
abiding always with me 
though my bones be worn away. 


Commentary: That is: “From the wine of love and the drink of gno- 
sis, | was completely drunk before elemental formation”—that is, in 
pre-eternity—‘‘and that intoxication abides with me forever, though 
my bones wear away.” [In this verse] is an indication of [the poet's} 
realization of the station of the perfect, perfected human beings. 


[32] For there is no life in this world 
for one who lives here sober; 

who does not die drunk on it, 
prudence has passed him by. 


Commentary: That is to say: If the seeker is drunk from it even a 
single time, then there will come to him this everlasting happiness 
and eternal authority that make life good. For there is no life for one 
who lives sober in this world, veiled from reality and its meanings, 
seduced by this world and its abodes. One who does not voluntarily 
put to death his engendered state by being drunk from [the wine] is 
passed over by prudence and reason. For that death gives everlast- 
ing life, while the life of this world bequeaths eternal death. Thus, 
one who chooses the ephemeral over the permanent and death over 
life has no reason. Also know that what is intended by sobriety here 
is the first sobriety of those who are veiled, and it is the sobriety that 
exists prior to intoxication and the arrival at the station of union. 
This is not the second sobriety, which belongs to the perfect and 
perfecting [gnostic] after intoxication and the arrival at the station 
of union, and which surely is the highest station and most exalted 
degree. Then the poet, may God be satisfied with him, said: 
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[33] So let him weep for himself, 
one who wasted his life 
never having won a share 
or measure of this wine. 


Commentary: Surely, he loses this world and the next, due to what 
has slipped from his hand, of life and the capacity that makes pos- 
sible the acquisition of happiness in both worlds and the attainment 
of abundance in both places. But he who wasted his life in attaining 
the ephemeral, his commerce was not profitable, nor was he rightly 
guided, as “he lost this world and the next, and that, indeed, is a 
clear loss" [22:11]. So his soul will say: “What a pity that I aban- 
doned God!” [39:56]. We ask God to protect us from that, to place 
us among the God-fearing, and to bless us and the rest of the lovers 
with the stations of the gnostics and the perfections of those with 
hope, for He is the most merciful giver of mercy. Praise be to God, 
the lord of the worlds, and God's perpetual blessings upon our mas- 
ter, Muhammad, and all of his family and companions, until the Day 
of Judgment. 
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The Pilgrim's Path to God 


As in the Wine Ode, Ibn al-Farid opens his Poem of the Sufi Way in 
the tavern, but the focus of this ode is not the heavenly wine of love, but 
the lover's life of deprivation, transformation, and eventual union. The 
poet/lover tells us that he once saw his beloved's lovely face and desired 
to be intoxicated again by her beauty (vv. 1-7). So, in a long address to 
his beloved, he detailed his great sufferings, which, he believed, had 
made him worthy of her affection (vv. 8-83). But the beloved would have 
none of his melodramatic complaints, and she denounced his claims to 
love as the delusions of a lover in love with himself, not with her; had he 
been true, he would have given up all vestiges of will and desire in total 
obedience to her alone (vv. 84-102). Duly chastened, the poet/lover 
replied by renewing his pledge to prove worthy of her love, as his tone 
changes from a boisterous one of proud suffering to that of humble sub- 
mission (vv. 103-17). Then, the poet recounts how he kept his promise 
and annihilated his will and desires such that only the beloved remained 
in his heart and entire being (vv. 117-47). Significantly, the climax of 
union occurs during the pilgrimage to Mecca and the holy sanctuary 
enclosing the Ka‘bah. In Arabic love lore, the pilgrimage provided an 
opportunity for lovers to meet, often illicitly, while religious traditions 
proclaimed the rites and rituals of the pilgrimage to be the surest means 
possible on this earth for a human and divine encounter. Ibn al-Farid 
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draws from both sources as he recounts the lover's union and return to the 
Day of the Covenant (vv. 148-63). 

Throughout this opening love poem, Ibn al-Farid uses the past tense, 
signaling, once again, that his verse is one of studied recollection and med- 
itation. His mystical concerns and ideas then become more overt as the 
poet assumes the role of the spiritual master instructing his disciple 
regarding the via negativa (vv. 164—96). Citing his own previous struggle 
with asceticism and spiritual poverty, the guide relates how he gradually 
reined in his unruly and selfish nature (nafs) and so found union. He gives 
several analogies to help the aspirant grasp the meaning of this union and 
the superiority of enlightened sobriety over the intoxication of ecstacy (vv. 
197-238). But, above all, he tells the seeker to become sensitive to the 
divine beauty within all of existence and its shifting self-manifestation 
among lovers (vv. 239-64). While oneness is at the heart of existence, plu- 
rality, though transient, demands that one lead a religious life, and in the 
guide's case, this led him to the highest station of identification with the 
Prophetic Light of Muhammad (vv. 265-333). 

Tbn al-Farid then circles back to speak anew on the annihilation of 
selfishness and the mystic's ascent to the divine Beloved, who assumes 
the senses of His lover now abiding in His presence (vv. 334—427). This 
is possible, the guide declares, because memory of the Covenant may be 
recovered through recollection, which is the goal of the Sufis and their 
samd‘ (vv. 428-41). Then, going beyond the duality of union, the guide 
speaks of oneness, and the Prophetic Light's emanation throughout the 
universe, especially within the mystic (442-502). In fact, the initial obsta- 
cle to selfless union, the mystic’s own individual self (nafs) becomes the 
locus of divine self-disclosure once it is shorn of its selfish ways and 
brought into a tranquil repose in the beloved (vv. 503-32). This is yet 
another example of God's emanation via His divine names and attributes 
as they appear and coalesce to form the spiritual and material levels of 
the cosmos (vv. 533-74). Again, the poet/guide speaks as the Light of 
Muhammad, which directs this process of divine manifestation and forges 
an indivisible chain of revelation, linking God to His prophets, saints, 
scholars and, especially, to His realized gnostics (vv. 575-650). 

The guide warns the novice not to regard this emanation as a form 
of reincarnation or the divine’s incarnation into human form. Such views 
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limit the divine, numbering it as a thing among other things when, in fact, 
God is all that exists in reality. Just as one’s self has many roles and 
guises, though it is in essence one, so, too, does the diversity of the man- 
ifest world depend on one inner reality. In an extraordinary parable, Ibn 
al-Farid likens this situation to a shadow play; shadow shapes appear to 
move and act, but when the screen is raised, one actor stands revealed 
(vv. 651-706). Thus, the Light initiates and flows through all of creation, 
which, in turn, seeks to better see the Light and thereby find union. This 
is the truth underlying the mystic’s quest as well as all religions, though 
many have gone astray by limiting the Light to a single form (vv. 
706—42). Still, their efforts are sincere, and the compassionate God has 
sent the Qur'an, the prophets, and this very Light to recall the Covenant 
to true lovers and so reveal to them the way back to the beloved (743-61). 

This thematic map may help the reader explore Ibn al-Farid’s Poem 
of the Sufi Way with its dense poetic style and diction, which an earlier 
translator of the ode, A. J. Arberry, compared to an arabesque: 


The aesthetic effect created by this sharp contrast between the 
repetition of strongly dominating themes and their almost end- 
less elaboration in minute detail of patterned variation is pre- 
cisely similar to the impression conveyed by a monumental 
building decorated with delicate arabesque tracery. The 
resemblance is not accidental; for Ibn al-Farid's style, not 
excelled in its kind by any other Arab poet, represents the con- 
summation of the same artistic impulse which culminated 
(with building materials instead of words and images) in the 
Alhambra's perfect balance between strength and subtlety. ' 


Issa Boullata has built upon Arberry's observations in one of the 
few serious studies of the relationship between meaning and style in Ibn 
al-Farid's poetry. Boullata focuses on vv. 549-74 of the ode, which are 
among the most intellectually and rhetorically abstruse verses of the 
poem. Carefully mapping their morphological and syntactical symmetry 
in light of their mystical content, Boullata demonstrates how various sty- 
listic elements of the ode, particularly its verbal patterning, contribute to 
the poem's overall effect and meaning: 
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As the structure begins to build up a montage of semantic 
effects, one begins to sense that the patterning of ideas and 
words leads to a construction of a harmonious whole. Artistic 
symmetry and balance begin to express spiritual harmony and 
order. A Sufi vision of the world emerges. Based on Islamic 
tenets, it expresses a mystic view of God and the universe in 
which art and thought blend to create impressions of unity and 
infinity as they comprehend physical plurality and phenome- 
nal multiplicity within an eternity of harmony and order that 
evoke no other art as strongly as they do the arabesque.’ 


These comparisons of Ibn al-Farid’s verse to an arabesque highlight 
the “abstractions based on rhythm and repetition” apparent in both.’ Yet, 
there is a prominent evolutionary course to the Poem of the Sufi Way that 
may be obscured by the arabesque motif with its riot of motion. I would 
compare Ibn al-Farid's ode to a spiral, whose curving line sweeps out in 
progressively broader and higher circles as the poet returns to earlier 
themes and images to speak of love and life in increasingly rarified ways. 
Further, like the labyrinths followed in age-old rites of spiritual initiation, 
this poem leads its reader through a difficult and dynamic maze of mysti- 
cal death and spiritual transformation. Involved is a process of both invo- 
lution and evolution as the lover rises from his obscure earthly state to a 
refulgent one of cosmic splendor as the prophetic Light of Muhammad: 


I embraced my lights 
and so was their guide; 
how wondrous a soul 
illuminating lights! 


My full moon never waned; 
my sun, it never set, 
and all the blazing stars 
followed my lead. 
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By my leave, in my realm 
planets moved, 
and angels bowed 
to my dominion.‘ 


Though readers will at times lose their way as this ode twists and 
turns, still they can follow the thread of love to the poem’s end. There 
they may look back and trace the circuitous route to enlightenment 
against the background of Ibn al-Farid’s unitary vision of existence. But 
here again the Poem of the Sufi Way resembles the spiral or cylindrical 
helix, which when unfolded into a plane becomes a straight line, a fact 
that Ibn al-Farid might well have appreciated: 


The celestial spheres turn on me, 
so marvel at the pole of their turning, 
a central point 
that circles them all. 


So do not go beyond my straight line 
for in the corners 
are hidden things; 
seize your best chance now!* 


Text and Commentary 


As was the case with the Wine Ode, my translation of Poem of the 
Sufi Way is based on the Arabic text found in the Mahmid edition of the 
Diwan (83-172) and read in consultation with a number of the earliest 
manuscripts of Ibn al-Farid's verse, all noted in the bibliography. The 
Poem of the Sufi Way is certainly Ibn al-Farid's most celebrated work, and 
amid its rising popularity, the poem became the stuff of legends. 
According to one tale related by the poet's grandson ‘Ali, Ibn al-Farid 
would fall into deathlike trances for days, then recover and spontaneously 
recite verses directly inspired by God; these verses were then collected to 
form this long ode. Similarly, in a second story ‘Ali told how the prophet 
Muhammad appeared in a dream to Ibn al-Farid and ordered the poet to 
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name this poem the Nazm al-sulaik. Through double-entendre this title can 
mean “Stringing the Strings of Poetry’s Pearls,” “Poem of the Sufi Way.” 
or “Order of the Spiritual Life,” and these multiple meanings underscore 
the poem's subject of the pilgrim’s progress while asserting Ibn al-Farid's 
posthumous reputation as a great poet, gnostic, and spiritual guide.° 

Such tales were an early and integral part of the commentary tradi- 
tion that asserted the inspired, perhaps even sacred character of the Poem 
of the Sufi Way, and these stories were also cited by admirers of the ode 
to defend Ibn al-Farid against occasional charges of heresy stemming 
from his vision of divine unity and, above all, from his use of the femi- 
nine gender to refer to God. But what undoubtedly drew scholarly atten- 
tion was the ode’s length and overt Sufi themes, and four major 
commentaries were composed in the century following the poet's death. 
Like many of the commentaries on the Wine Ode, three of the four orig- 
inated from followers of Ibn al-‘Arabi, in this case, from Sa‘id al-Din al- 
Farghani, ‘Afif al-Din al-Tilimsani (d. 690/1291), and al-Qaysari, while 
the fourth commentary by ‘Izz al-Din al-Kashani (d. 735/1344) interprets 
the poem in similar, if somewhat different, monistic terms. These four 
works served as the foundation for later medieval commentaries and 
studies, including those of al-Nabulusi, who attempted to define further 
Ibn al-Farid’s religious experiences and beliefs.’ 

As was the case with the Wine Ode, I have drawn from this com- 
mentary tradition for a nuanced Sufi reading of the Poem of the Sufi Way. 
Yet, while the Wine Ode easily stands on its own without extensive com- 
mentary, the length and complexity of the Poem of the Sufi Way demands, 
I believe, a running commentary. Therefore, readers will find facing my 
translation of the poem a verse-by-verse commentary, which may easily 
be covered to avoid distraction when reading the poem. The aim of my 
commentary is to illuminate both the aesthetic and mystical dimensions 
of the ode, while trying to avoid highly speculative Sufi exegesis result- 
ing from overly zealous, if sincere, efforts to uncover profound secrets 
within every word of the text. 
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1: The poet likens his eye, which beheld the beloved, to a cup-bearer who 
gives him the strong wine in a chalice reflecting the beloved's beautiful counte- 
nance. 


2: The poet is not intoxicated by wine but by a single glance at his beloved's 
face. Another possible reading is that the poet fooled his companions by means 
of “my glance.” In Arabic love theory and poetry, however, it is the morally 
questionable “glance” (nazar/nazrah) at the beloved that ensnares the lover. 


4: With structurally parallel phrases, Ibn al-Farid alludes to intoxication’s mix- 
ing of time and place as the tavern of the poet’s drunkenness (hdni sukri) became 
the time for his thanksgiving (hdna shukri). 


5: Well-known Sufi terms suggest the spiritual dimensions of this love and 
union (was!/), as intoxication (sukr; v. 4) leads to an expanding exhilaration (bast; 
also “reaching out’), while sobriety (sahw’) may result in a gripping fear (gabd). 
Also see vv. 164, 269, 646-48. 


6: The poet's seemingly reprehensible intoxication and shameless gaze on the 
beloved are acceptable during the unveiling of the bride in the bridal chamber 
(jalwah). Ibn al-Farid underscores this very private, intimate encounter by using 
the term khalwah (‘seclusion’), which in Sufism refers to a period of solitary 
retreat; also compare vv. 209-12, 559-60. In courtly love poetry. the spy guards 
the beloved, and the term may refer to the continual presence of society's restric- 
tions on love and relationships, though several] commentators have interpreted 
the spy here (ragibu baqd hazzin) as the poet's former narcissistic self-regard: 
see vv. 20, 50-52, 137, 367. 
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saqatni humayya-l-hubbi rahatu muglati 
wa-ka'si muhayy4 man ‘ani-I-husni jallati 


The palm of my eye handed me 
love's heady wine to drink, 
and my glass was a face 
of one revealing loveliness. 


Drunk by my glance I caused 
my companions to suppose 
that drinking their wine 

had brought my heart joy. 


But by the dark pupils of the eyes 
I did without my drinking bowl; 
from the eyes’ fine qualities, not cool wine, 
came my intoxication. 


So in the tavern of my drunkenness 
was the time of my thanks to brave young men, 
for despite my infamy, 
I completely hid my love with them. 


Then, when sobriety ceased, 
I sought union with her; 
shame's grip did not seize me 
as I stretched out for her. 


There was no one present with me there— 
No persistent spy of fortune— 
in the seclusion of the bridal chamber 
where I revealed my all to her. 
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7; Again, terms from the Sufi lexicon describe the poet's condition (Adil; also 
a “mystical state”) as in flux between finding his beloved in a rapture (wajd), 
which effaces (mdhiya) him, and losing her by her absence (faqd), which con- 
fines and disables (muthbit) him. 


9: Ibn al-Farid refers to Qur'an 7:142-43, which recounts Moses’ experience 
at Sinai when he said: “My Lord, appear to me that I may gaze upon you.” To 
this God replied: “You will never see Me!” God then revealed His splendor to 
the mountain, which crumbled, sending Moses into a swoon; see vv. 11, 308-14, 
327-28, 478-79. 


13: Qur'an 21:51-71 tells of how the prophet Abraham was thrown into a fire 
by his relatives after he destroyed their idols. God cooled the flames to protect 
his messenger; see vv. 606-7, and, for Noah, see Qur'an 71:1-28; 11:25-48: 
23:23-41; 26:105-22, and vv. 602-4. 
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With my state as witness to rushing love— 
my finding her effacing me, 
losing her transfixing me— 
I said: 


“Before love annihilates 
what remains of me to see you, 
allow me 
one backward glance, 


“Or if you forbid my seeing you, 
bless my ear with: 
“You'll never see me!"— 
words sweet to one before me. 


“For could I wake 10 
from my intoxication 
my heart would not break, 
but for passion. 


“Had Sinai and the mountains 
contained what is in me, 
they would have come crashing down 
before the unveiling: 


A passion betrayed 
by telling tears; 
a grief inflamed by burning pains 
consuming me with their disease. 


“Noah's flood is like 
my wailing tears, 
Abraham's blazing fire like 
my pangs of love. 


77 


‘UMAR IBN AL-FARID 


15: Regarding Jacob's sorrow for his lost son Joseph, see Qur'an 12:84-87, 
93-96, and also vv. 610-11. For the Qur’anic account of Job, see 21:83-84: 
38:41-44, 


20: By concealing his love for the beloved, the lover is emaciated by love-sick- 
ness, a condition that, paradoxically, reveals his true state to others. In an alter- 
nate reading: “In complaining of emaciation [ff shakwa al-nuhili], 1 confided to 
my spy....” The spy/overseer/censor (murdqib) might allude to larger society or 
to some aspect of the lover himself, such as the intellect or conscience; see v. 6. 
In either case, the spy appears as an alter-ego of the poet. 
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“If not for my deep sighs, 
these tears would drown me; 
if not for shedding tears, 
my sighs would scorch me. 


“Jacob did not divulge 1S 
the least of my grief, 
while all of Job's affliction 
is but some of mine. 


‘What pushed impassioned lovers 
to ruin in the end 
is but a part of what befell me 
as my trial began. 


“Had the caravan’s guide 
heard my groaning 
caused by sickening pains 
wracking my body, 


“My torment would have brought to mind 
the ruined life of those left behind 
when the riders set out 
on the bridled brown camels. 


“For affliction had distressed 
and destroyed me 
as emaciation laid bare 
the hidden secret of my being. 


“Drunk and wasted, I confided 20 
to emaciation—my spy— 
all my secrets 
and details of my way. 
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24: Those of the quarter or “the tribe” may refer to the lover's relations or those 
of his beloved, who guard her from unwanted advances. Within a Sufi context, 
the folk or tribe often alludes to the brotherhood of fellow mystics. 


25: Qur'an 82:10-12: “Indeed there are guardians over you, generous and 
recording. knowing what you do.” 
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“I appeared a mere trace to him 
who could not see my essential self, 
tried and worn out 
by love's chronic pain. 


“Though my tongue did not tell, 
my soul's whispers 
revealed to his ear 
the secret it had concealed, 


“And his ear turned 
into a mind for my thought 
to turn in; 
he had no need to see. 


So he told the tribe of me 
making plain the hidden 
nature of my affair— 

he was of those who knew— 


‘As though recording angels 

had descended upon his heart 
revealing life's register 
written for my part. 


“Yet he would not have known 
what I concealed 
nor the guarded secret 
buried deep within 


“Had not the veil—my body— 
been ripped away revealing 


what had been screened from him: 


the mystery of my heart. 
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32-33: Ibn al-Farid makes several references to the Sufi concept of fanda’ 
(“passing away,” “annihilation™) to stress the lover's claims to have totally erad- 
icated any lingering thoughts of himself or his own welfare before the beloved, 
who may reject or accept him as she wills. 
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“I was hidden from him there 
in my secret joy, 
but spent by wasting, 
my moaning laid it bare. 


“Sickness dissolved me, 
and so divulged me to him; 
passion brings to pass 
every wondrous thing. 


“Distress despatched me, 
its touch effacing 
tales of a soul 
treacherous as tears. 
“Had hateful death sought me out, 
it would not have known my place, 
as hiding love of you, 
hid me. 


“Between longing and craving, 
I passed away 
bearing rejection, 
revealing majesty. 


“Yet, could my heart 
be passed back to me 


by my passing from your courtyard, 


30 


still, it would not want an exile’s camp. 


“The title of my condition? 
I have divulged but a part to you, 


for what lies below this disclosure 
is beyond my power to impart. 
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41: This is one of a number of direct references within the poem to the popular 
Muslim view of the human being as composed of a pre-eternal spirit (rah) and a 
corporeal body with a psychological and volitional self (nafs). Traditionally, the 
spirit is regarded as existing before the body's creation, as well as after its dis- 
solution. See the Introduction and below, especially vv. 108, 145, 195-202, 
208-10, 400-401, 425-41, 537-38. 
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“I say nothing, 35 
powerless in many affairs 
never to be told in words, 
though could I speak, they would be few. 


“My cure was on the verge of death, 
a death rapture had decreed, 
as cooling my violent thirst 
excited the fever burning me. 


“My condition was more worn 
than my robes of patience; 
being was bound to my delight 
in being nothing. 


“Had those who came to visit me 
been shown the light, 
and come to know from heaven's slate 
what flowing love had left of me, 


“Their eyes would have witnessed 
nothing save a spirit 
passing through 
a dead man's clothes. 


“After my traces were effaced 40 
and I wandered away, 
I wondered about my existence, 
but thought could not snare my being. 


“Then my case with you 
stood by itself— 
my proof: my spirit 
came before my body. 
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“I did not relate 
my condition in loving you 
tired and tied by anxiety; 
only, my grief needs release. 


“Displaying endurance to the foe 
is proper indeed, 
but before lovers 
only weakness will do. 


“My fine patience forbids my complaining, 
but had I complained to my enemies 
of what I feel, 
even they would have helped me. 


“Impassioned with you, 45 
my patience leads to praise 
if you I bear 
without holding back. 


“Whatever grief afflicts me 
is a gift, 
since my resolve was safe 
from breaking the bond. 


“So for every pain in love 
that appears from you, 
I give thanks 
in place of complaint. 


“Yes, passion’s pain 
when it attacks me 
is reckoned 
as one of love's blessings. 
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49; The lover apparently rejects the term “misery” (shaqd’) to describe his 
ordeal since it is, in fact, cause for happiness. 


50: “My ancient allegiance” (gadimu wald’i) may allude to God's pre-eternal 
Covenant with the spirits of humanity, and in Arabic love poetry, this may sig- 
nify that lovers were meant for each other since pre-eternity. Based on Qur'an 
7:172, Muslim tradition holds that this Covenant, taken prior to creation, attests 
to God's lordship, and to humanity’s dependence on and servitude toward Him. 
See the Introduction, and vv. 68-69, 156-58, 430-41, 456-57, 495-509, 549-52. 


50-52: The “wicked young slaves” correspond to the slanderer (wdshin) and 
blamer (/a@hin; I@’im) found in many Classical Arabic love poems, including those 
of Ibn al-Farid. Along with the spy, they are among the lover's protagonists who 
seek to thwart his goal of union with the beloved; the slanderer denigrates the 
lover as unworthy of love, while the blamer criticizes him for wasting his time 
and tries to deceive the lover into believing that the beloved is beneath him. Like 
the spy, the slanderer and blamer may be read in terms of the lover's psyche, as 
the first pushes the lover to further spiritual self-sacrifice, while the latter would 
pull him down into more selfish sensual pursuits. In addition, some commenta- 
tors have interpreted the slanderer as a guardian angel, and the deceiving blamer 
as Satan. See vv. 6, 20, 135, 166, 366-67, 389-90, 397-402, 408. 
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“My misery—no, my tribulation— 
is a bounty from you; 
my wearing misfortune for your sake 
is ample blessing. 


“My ancient allegiance to you 50 
led me to see those wicked young slaves 
you entrusted to me 
as great and guarded treasures: 


“One is a deceiver 
leading blindly to recklessness; 
the other, jealous, raves on, 
weaving lies against me. 


“I break with the first and his blame 
out of righteousness, 
while tactfully, I appear to bond 
with the second, low-born and mean. 


“No terror I met, 
no savage force that struck me 
ever turned my face 
from your path, 


“Yet there is no praise, 
no glory, for my love; 
I had no forbearance in bearing 
what fell to me for you. 


“Your beauty, calling all to worship you, 55 
decreed bearing what I have told 
and what is far beyond 
the telling of my tale. 


89 


‘UMAR IBN AL-FARID 


61: To highlight love's rocky road, in contrast to the easy path toward a way- 
ward life, Ibn al-Farid makes a direct reference to a well-known hadith: “The 
Garden is enclosed by hateful things, while enclosing hell are things of lust.” 
Compare v. 499. 
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“And this is it: 
you appeared to my eyes 
with the most perfect qualities 
surpassing even loveliness. 


“Then you decked me with affliction 
and turned it loose on me, 
but from you, 
it was a most lovely adornment. 


‘He who tangles with beauty, 
I think will see 
his soul thrown down 
from precious life to ruin. 


“But a soul that thinks 
it will not see trouble in love 
is turned away 
when it turns to passion. 


“For no stable spirit 
ever won its wish; 
no soul loving the quiet life 
ever wished for love. 


“Where is tranquility? 
Far from the lover's life; 
enclosing Eden's garden 
are hateful, horrible things. 


“Yet I have a freeman’s soul; 
could you give it what is beyond desire 
to forget you, 
it would not be moved. 
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64-65: To stress that love is the lover's guide and ultimate goal, Ibn al-Farid 
plays on several Muslim legal and sectarian terms: madhhab (‘‘a school of reli- 


gious law”; “a road, or orientation"), millah (“a religious community"), and rid- 
dah (‘‘apostasy’’). 


68-69: Ibn al-Farid invokes the mithdq, the Primordial Covenant between God 
and the spirits of humanity taken before creation of their bodies. He alludes to its 
timelessness with antithesis and parallel structures as the prior covenant (sadbiqi 
‘ahdin) is followed by his subsequent bond (/ahiqi ‘aqdin). While the covenant is 
that of pre-eternity, the subsequent bond may represent the lover's initial experi- 
ence of union and his abiding love for his beloved. Interpreted religiously, the 
bond might represent the devotee’s mystical experiences or, perhaps, the ties 
between various communities and their prophets. In light of Ibn al-Farid’s other 
poems, however, this subsequent bond may also refer to the Day of Resurrection, 
when humanity will again come face to face with its creator following its inter- 
vening time of trial (fatrah) on earth. See the Introduction, and vv. 50, 156-58, 
430-33, 456-57, 495-509, 549-52. 
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“Ie will not let go of love, 
though it be exiled far away, 
shunned, forsaken, despised, 
cut off from hope. 


“I have no way to leave 
my path in love, 
and if one day I turn away, 
I have lost my true religion; 


“If ever an urge for other than you 
slips through my mind, 
I will die 
in apostasy. 


“You are judge of my affair, 
do as you will, 
but my desire 
has been for you alone. 


“By love's strong bond between us 
never weakened 
with thought of being broken— 
the best of oaths; 


“By your taking the covenant of love 
where I did not appear 
in the soul's manifest disguise 
in the passing shadow of my clay; 


“By the priority of a pact 
unbroken since I pledged it, 
and a subsequent bond beyond 
being loosed by intervening time: 
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70-76: A panegyric, or section of praise (madh), often concludes many 
Classical Arabic odes, as the poet entreats his patron on behalf of himself, his 
tribe, or cause. Here, Ibn al-Farid's praise of the beloved forms the central part 
of the lover's oath of fidelity and final plea for acceptance. 


71-73: Ibn al-Parid again raises the beloved to divine status, this time, by 
ascribing to her the attributes (wasf) of perfection (kamal), majesty (jalal), and 
beauty (jamal), attributes normally predicated together of God. God is necessar- 
ily perfect, and His majesty and beauty have been seen by Muslims as contrast- 
ing states within this perfection; ja/di (“majesty’) is associated with God's wrath 
(mysterium tremendum) while jamal (‘‘beauty") expresses His satisfaction and 
kindness (mysterium fascinans). Further, among these attributes, Ibn al-Farid 
designates perfection as the ultimate support for the finest (ahsan) and soundest 
(aqwdm) created form (surah), namely, the human being, the crown of creation, 
as mentioned in Qur'an 40:64, and 95:4: “Indeed We created the human being 
with the finest stature.” Also see vv. 646-48. 


75: The term translated throughout as “subtle sense” is ma‘nd. This word may 
signify the meaning or hidden sense of something (e.g., the meaning or sense of 
a word), as well as a poetic motif. By extension, Ibn al-Farid frequently uses the 
term to point toward the “idea” or “reality” manifest by or within a form as, in 
this case, where physical beauty appears to give way or point toward a deeper 
spiritual sense. Also see vv. 643-45. 
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“By the rays rising 70 
in your glowing face— 
from their splendor all full moons 
will soon disappear— 


“And the attribute of your perfection, 
from which creation’s fairest form 
and most straight in stature 
sought support; 


“By the quality of your majesty— 
near it, my suffering is savory, 
my slaughter sweet, 
before it— 


“And by the secret of your beauty 
with which every luminous face 
arose in all the worlds 
and waxed full: 


“By a loveliness captivating reason, 
leading me to a passion 
making my weakness lovely 
before your strength, 


“And by a subtle sense in you 78 
beneath that loveliness— 
by it I saw it, as it was too fine 
for the grasp of even an insightful eye— 


“Truly you are my heart's desire, 
my farthest wish, 
my final aim, 
my choice and chosen. 


95 


‘UMAR IBN AL-FARID 


77: This verse is not found in some early editions of the poem and is considered 
by many to be a later addition. According to one account, Ibn al-Farid appeared 
in a dream to a man reading the poem, and instructed him to add it after v. 76. 
See Diwan, Mahmid ed., 92-93 (n. 77). 


78: This verse continues the use of legal technical terminology found earlier 
(64-66), as the lover's obligation or duty (fard) and custom (sunnah) demand his 
total abasement before his beloved. 


82: In contrast to ascetics who give up the pleasures of this life in hopes of 
God’s mercy and reward in the afterlife, the true lover is enthralled with all 
aspects of his beloved, whether they bring him pleasure or pain. Also see vv. 304, 
324, 443. 
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“I stripped off my modesty 
making no excuses, 
and wrapped myself in depravity, 
enjoying disrobing and my robe. 


“Stripping off restraint 
is my duty to you, 
and depravity is my custom 
though my folk despise to come near me. 


“But they are no folk of mine so long 

as they find fault with me exposed, 
showing their hatred, seeing fit 

to rough me up for your sake. 


“In passion’s faith, 80 
love's nobles are my family; 
they approved my nakedness 
and found joy in my exposure. 


“So whoever is angry, let them be, 
but not you; 
there is no harm when noble friends 
are satisfied with me. 


“If some of your fine qualities 
roused the ascetics, well, 
all of you imposed 
temptation’s unrest on me. 


“Yet I was never lost until I chose 
loving you as my way; 
if not for you, 
what a waste, my confusion!” 
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84: Ibn al-Farid underscores the beloved's demand for absolute obedience with 
references to the pilgrimage and to the straight path (sawd’, i.e., sawd’ al-sabil), 
which suggests the straight path of obedience to God mentioned in the oft- 
repeated opening chapter of the Qur’an (1:5). 


88: A “faint star,” literally, a/-Suhd, a faint star in Ursa Major used by the Arabs 
to test one’s vision. 
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But she said: 


“You aimed for another's love 
and fell short, blind 
to the straight pilgrim’s path to me. 


“You were seduced 85 
by a fickle soul's disguise 
till you said what you said 
and dressed in an ugly lie. 


“For you coveted 
the most precious thing 
with an aggressive soul, 
transgressing beyond its bounds. 


“How can you win my love, 
that most beautiful friendship, 
with lying pretense, 
that ugliest fraud? 


“Your desires deceived you; 
how can one born blind, confused, 
diverted from his design, 
find a faint star to guide him? 


“So you settled on a station 
beyond your power to reach 
on feet that never could 
step beyond their lot. 


“You craved a thing 90 
toward which so many folk 
have craned their necks, 
only to lose their heads. 
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91: Qur'an 2:189 forbids Muslims returning from the pilgrimage from “enter- 
ing tents from their back," as was the custom among the pre-Islamic Arabs. In 
context of the beloved’s rebuke, this Qur’anic reference may be accusing the pre- 
sumptuous lover of trying to meet with her by deception and stealth, and of being 
unworthy of her, just as pagans were not worthy to enter the tents of Muslims. 


92; This verse echoes Qur'an 58:12-13, which calls believers to make an offer- 
ing before their private meetings with the prophet Muhammad. But in contrast to 
the sincere alms (sadaqah) requested by the Qur'an are the lover's zukhruf, his 
bombast or “golden lies.” 


93: Though the lover may be morally pure, his narcissism makes him unfit for 
true, unselfish love. In contrast to the lover's “bright face” is the “black face” of 
humility; a tradition ascribed to the prophet Muhammad declares: “Poverty is a 
black face in both worlds” (al-fagru sawddu-l-wajhi fi al-ddrayn). 


94: To illustrate the proper passivity and humility of the lover before his 
beloved, Ibn al-Farid turns to Arabic calligraphy where a small line, called a kas- 
rah, falls below the dot marking the letter B leading to its pronunciation as bi or, 
in this case, Di (i.e., “in/by/with me”). 
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“You went to tents 
not to be entered from the back, 
their doors shut to the knocking 
of one like you, 


“And before confiding 
love's secrets, 
you Offered golden lies, 
craving an impossible glory. 


“You came bright-faced, proud, 
without a blemish 
in this world or the next, 
to woo my purity. 


“But had you been with me 
like the line beneath the dot of B, 
you would have risen up to where 
no scheme could ever take you, 


“Where you could see that you will not see 
what you have counted on, 
and that your big plans 
were poor provisions. 


“The open road to me is plain to see 
for one right-guided, 
but commonly lust 
blinds and leads astray. 


“So now I will expose your passion 
and who it is who has worn you out; 
I will sweep away your pretense 
to my love. 
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98: The beloved charges the lover with being in love with love, not with her. He 
has permitted some part of himself to remain in order to experience love's pleas- 
ure (as he, the lover, had desired in v. 8). 


99: Again, Ibn al-Farid refers to the Sufi technical term fand’ (“annihilation,” 
“passing away”) as he stresses the lover's need for union in order to discover the 
beloved’s form (surah) within. 
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“You are love's ally, all right, 
but for its sake, not mine; 
as my proof, you have saved 
an attribute of yours. 


“For you never loved me 
so long as you were not lost in me, 
and you will never be lost 
without my form in you revealed. 


“So give up claim to love, 100 
call your heart to something else, 
and drive away your erring ways 
with that. 


“Shun the courtyard of union, 
that was not to be— 
here you are living; 
die if you are true! 


“Such is love: if you do not die 
you will derive nothing from it; 
so decide on death 
or leave my love alone.” 


So I replied to her: 
“My spirit is yours, yours to take; 
why should I care 
if it is mine to hold? 


“I am not afraid 
to die from love; 
my faithful nature 
fears all else. 
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108: The “soul™ or “self” (nafs) in Ibn al-Farid’s poems usually designates the 
volitional self characterized by a wayward and selfish nature, and not the spiri- 
tual dimension of humans, which he often refers to as the riéih (“spirit”). Thus, 
the lover must be ready and willing to sacrifice his self-centered and selfish 
nature if he truly aspires to the beloved and not merely to love of himself. See 
the Introduction and vv. 41, 108, 145, 195-210, 400-401, 415-42, 458-64, 
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“What should be said of me save: 105 
‘So and so died of love!” 
Who will grant me this, 
my earnest wish? 


Yes, I will be satisfied with my death, 
its end in deep affection 
though short of union, 
if my right to loving you is true. 


“But if 1 truly fail to win 
this bond with you, so rare, 
then my repute for having tried 
is glory enough for me. 


“Suil, if 1 end unknown, in pain, 
you have done no wrong 
to a soul finding joy 
in martyrdom. 


“Even if you waste my blood 
so I do not die a martyr, 
it is enough I know 
who called down my fate. 


“For, I see my spirit’s sacrifice 110 
falls short of union with you; 
how different a precious robe 
from shabby, worn-out clothes. 


“Yet, before the crush of death, 
I stand straight and firm, 
while those who fear it, 
their supports come tumbling down. 
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113: This “good sign” or omen is the destruction of the nafs (“the volitional 
self” or “soul”) with its proud and deceptive nature. 


114-115: The beloved’s power vis-a-vis her lover is stressed by contrasting her 
“judgment” (gadd) with her “satisfaction” (rida), her “threat" (wad) of destruc- 
tion with the “promise” (wa‘d) of eternal life; these or related terms occur 
throughout the Qur'an, particularly in pronouncements of God's omnipotence 
and His grace on the Day of Judgment (e.g., 43:77; 3:15; 31:9; 50:20). 


117: Ibn al-Farid continues his metaphor of martyrdom, but with additional 
allusions to Islamic law (shari‘ah, also meaning “path” or “way to water’) and 
to entering (sdlik) the Sufi path of past spiritual masters. Also see the numerous 
references in the Qur'an concerning fighting and following in the “way of God" 
(e.g., 5:54; 9:20). 
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“By slaying my soul 
you will not be unjust. 
No, you will grant its wish 
if you lay my heart to waste. 


“If this good sign from you is true, 
then you have raised me high, 
exalted my stature, 
increased my worth. 


“So here I am appealing 
for your judgment and satisfaction; 
I will not delay 
my appointed time. 


“Your threat is my promise, 
its execution a gift to a friend 
steady under any affliction 
save separation. 


“I have come to hope 
for what is feared; 
so make a dead man happy 
whose spirit is ready to live!” 


May I be her ransom, 
for I gave my soul for her, 
entering the way of the forefathers 
who scorned any path but mine. 


In each tribe how many victims 
has she condemned to pain; 
not once did they win 
a glance at her, 
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122: Having been rebuked for harboring a love of himself, the lover begins his 
tale of how he purged this last remnant of self-regard out of love for his beloved. 
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And how many mortals like me 

has she put to death by love; 
were she to glance at them with grace, 

life would come again. 


If she lets my blood 120 
be shed for her love, 
then she will set my rank 
on glory’s peaks and high places. 


I swear if I lose my life loving her, 
I profit; 
if she infects my heart, 
she will cure it. 


She humbled me among the tribe 
until I found myself; 
their least achievement 
was far above my high ambition. 


Submitting to them 
reduced me to a faint obscurity, 
so they did not see lowly me 
as a Site fit for service. 


From the heights of glory, 
I—puffed up with pride— 
slid down 
to depths of abasement. 


No one knocked at my door 125 
or placed hope in my standing: 
no neighbor sought my shelter 
for I had lost my defenses, 


109 


‘UMAR IBN AL-FARID 


127: Ibn al-Farid refers here to the popular belief that the jinn (“genies”) cause 
madness through possession. Thus critics of the lover chide his impertinence for 
aspiring for the beloved. Her phantom did not visit his dreams as was believed 
to happen with true lovers; rather, a genie has possessed him. For another refer- 
ence to possession, see vv. 223-25, and also see vv. 664-71. 


129: Earlier (vv. 19-29, 43) the imperfect lover gave away the secret of his love 
as he made his boastful claims, and took pleasure in his pain. But now as the 
lover purges his spiritual and psychological state (Ad/) in true humility and love, 
he is careful to keep love's secret free of reductive thoughts and selfish desires. 


130: Love is ineffable, which is to say that it must be experienced to be truly 
known. Although the intellect (ragiba hijan) may try to uncover love's secret by 
stealth, its efforts are doomed to failure. Similarly within Sufism, the heart (qa/b) 
or secret/inner heart (sirr)}—not the brain—is the site of inspiration, following 
the example of the prophet Muhammad, upon whose heart Gabriel, the spirit of 
revelation, brought the Qur'an (e.g., Qur'an 26:192-94; 2:97). See vv. 751-53. 


132: In medieval love theory, keeping love’s secret, even if by lies and decep- 
tion, was considered a sign of the lover's sincerity. 
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As if I had never been 
eminent among them, 
but always in their eyes a wretch 
in both my fortune and distress. 


Had someone asked: “Who do you love?” 
and I clearly spoke her name, 
they would have said: “He means another,’ 
or “The phantom jinn has touched him!" 


9 


But had disgrace for her sake been too hard, 
I would not have found passion so sweet; 
if not for love, 
I would have no glory in humility. 


For her, my state was adorned 
with an absent mind, 
broken health, 
and infamy. 


In a place without the spying mind, 
the soul whispered secretly 
within my heart alone 
the hidden desire to love her. 


Then I guarded against the tale 
tracing through the rest of me, 
fearing that my shedding tears 
would clearly speak my secret. 


To keep it safe, part of me 
misled another part, 
and in hiding it, 
my deception spoke true. 
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133-34: Ibn al-Farid again implies that love's gnosis is outside the range of the 
human intellect, imagination, and reflection. 


137; The “guard” or spy (murdqib) may represent the lover's self-regard or 
intellectual faculties, which obstruct his experiencing selfless love; see vv. 6, 20, 
367. 


138: Ibn al-Farid refers to the recurring poetic motif of the beloved’s phantom 
visiting the poet in a dream. Also see vv. 127, 146. 


139: With language echoing vv. 5-8, Ibn al-Farid contrasts the lover's contrite 
state of passive humility with his earlier manic and impetuous actions toward the 
beloved. 
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When my intuition refused 
to reveal it to my ribs, 
I shielded it 
from my reflection. 


Relentlessly, I hid it, 
forgot it, and forgotten 
was my keeping this secret 
revealed to me. 


If I pick the fruit of torment 
after planting my desires, 
then God bless the tormented soul 
dying in desire. 


For the sweetest of love's cravings 
is that she decreed the soul's torment, 
she who brought forth these desires 

then made them disappear. 


For her, from me, against me 
she set a guard to watch 
over my heart's stirrings 
in case they draw near love. 


So if at night they slip secretly 
into my mind unbound from fantasy, 
I am silent, head down 
awed in reverence. 


My eyes are shut 
if I desire a glance; 
my hand is stopped 


if it stretches out to touch. 
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141-47: This passage links the lover's devotion to his beloved with dhikr, prayer 
through “remembrance” or “recollection” of God, and the subsequent trance 
induced by its practice. Often the devotee begins by repeating aloud one of God's 
divine names (Allah; the Merciful, etc.), and then advancing to the stage of silent 
repetition within the heart. See the Introduction and vv. 271-72, 407, 411. 
420-41, 515-20, 528-29, 560, 731, 759. 


145: While the lover's spirit (rih) is rapt in ecstasy with the beloved, his voli- 
tional conscious self (nafs) still desires to see or possess the beloved. Also see 
vv. 41, 108, 400-401, 425-26, 537-38. 


146: As the lover advances on his quest, even those blaming him for his short- 
comings aid him, for this blame enables him to picture his beloved, who comes 
to him as a phantom in his dreams. Also see vv. 127, 139. 
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In my body's every member 140 
is desire’s bold advance 
and a drawing back in fear, 
dreading presumption. 


My mouth and ear show signs 
of rivalry for her, 
though choosing between the two 
seemed to me a blessing: 


When my tongue recites her name 
and my listening ear 
arrives to hear, 
my tongue falls silent, 


While my ear goes deaf 
when my tongue, 
no slave to silence, 
guides her mention to my heart. 


I guard her with a jealous rage 
consuming me in love with her, 
but I know my place and worth, 
and renounce my jealousy. 


Then the spirit is carried away 145 
to rest in joy with her, 
though I cannot absolve my soul 
from conjuring desire still. 


While she is far from sight, 
my ear sees her 
in the phantom form of blame 
visiting my waking state, 
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147-54: Reference in v. 147 to the beloved causing a part of the lover to “pass 
away” leads to an account of a unitive experience with the beloved, which occurs 
during the annual pilgrimage, near the Ka‘bah at a time for prayer. Also compare 
vv. 486-88 where the true lover’s last selfish residue is finally obliterated. 


148: In union, wherever the lover faces becomes his direction (wijhah) for 
prayer, just as the Qur'an declares in 2:115: “Wherever you turn, there is the face 
[wajh] of God.” An imdm, or prayer leader, stands before the congregation to 
lead the proper prayer ritual. 


150: According to a tradition God has said: “Heaven and earth do not contain 
me, but the heart of my faithful servant does.” Also see vv. 130, 448, 451. 


151: Since the lover stands near the Ka‘bah, which is the gib/ah, or direction for 
the five daily Muslim prayers, all prayers, pious acts, and pilgrimages face 
toward him. 


152: Abraham's Station (maqam Ibrahim) is located near the corner of the 
Ka‘bah containing the Black Stone. The site is believed to contain the footprint 
of Abraham, whom Muslim tradition credits with building the first Ka‘bah. 
Pilgrims pray a short prayer there. 


153-54: In union (jam‘) the lover and beloved pray as one worshiper, finding 
oneness to be “his reality” (hagigatihi). In many Sufi lexicons, al-hagiqah (“real- 
ity”) represents the culmination of the mystical quest. Also see vv. 218, 321, 441, 
578. 
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And with her mention, my eye 
longs to share my ear's good fortune, 
while what remains of me envies 


what she has caused to pass away. 


In truth, I led my prayer leader in prayer 
with all of humanity behind me; 
wherever I turned 
was my way, 


And my eye saw her before me 
in my prayer, 
my heart witnessing me 
leading all my leaders. 


It is no wonder 
the prayer leader prayed toward me 
since she had settled in my heart 
as niche of my prayer niche. 


All six directions faced me 
with all there was 
of piety and pilgrimage 
both great and small. 


To her I prayed my prayers 
at Abraham's Station, 
and I witnessed in them 
her prayer to me, 


Both of us one worshiper 
bowing to his reality 
in union 
in every prostration. 
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155: The bond of allegiance (‘agd bay‘ati), whether to a beloved, to God, or to 
His prophets, requires duality, which has been lost in union. 


156: As in vv. 68-69, the “bond” of allegiance is paired with the “pact” (‘ahd), 
which is clearly the Primordial Covenant. The lover claims that his loyalty and 
friendship with his beloved were granted to him in a primal state preceding even 
the Covenant, perhaps alluding to an earlier existence as an idea in the mind of God 
and/or the creative Light of Muhhammad, as will become clear later in the poem. 
See the Introduction, vv. 50, 68-69, 256-59, 430-41, 456-57, 495-509, 549-52. 


157: The lover's passion for the beloved was given him prior to the Primordial 
Covenant and the subsequent creation of his body, so his love is not the product 
of the senses, natural drives, or a fated acquisition. 


158: According to Muslim tradition, the World of the Command (‘alam al-amr) 
is where God initiates creation with the command “Be!” It is there, but before the 
command is given, that the lover claims to have been first intoxicated by love; 
see v. 1, and v. 1 of the Wine Ode. The lover's claim reflects the notion that the 
spirits of humans existed prior to creation, based, in part, on Qur'an 17:85: “Say: 
the spirit is from the command of the Lord.” See vv. 473-74, 543-44, 637-38. 


159: Ton al-Farid plays on the Sufi technical pair of fand’, the mystic’s “passing 
away” from the transient world, and baqd’, one's “abiding” in God or His will. 
The spiritual quality of this unitive experience is further underscored as it restores 
the lover to his preexistent state of union with his beloved. Also see v. 345. 


160-62: From the perspective of union, the rapt lover now discovers his old 
world anew. Freed from self-love, he contemplates things from the beloved's per- 
spective and so bears witness to their union. Ibn al-Farid alludes here to the tra- 
dition in which God says: “My servant continues drawing nearer to Me through 
supererogatory acts until I love him, and when I love him, I become his ear with 
which he hears, his eye with which he sees, his hand with which he grasps, and 
the foot with which he walks.” See the Introduction and below, vv. 192-94, 
313-14, 381-87, 545-48; 579-87, 639-42, 719-21. 
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For no one prayed to me but I 
nor were my prayers performed 
to other than me 
in each genuflection. 


How long must I be brother to the veil? 15S 
I have rent it, 
and its clasps were loosened 
in the bond of my pledge! 


I was given her protection 
on a day not a day 
in my priority 
before she appeared to take the pact. 


So I gained love of her, 
but not by sound or sight, 
not by fated acquisition. 
or tugging disposition, 


And I burned with thirst for her 

in the World of the Command 
where nothing was manifest, 
drunk before my creation. 


Passion annihilated 
the attributes here between us 
that had never abided there, 
so they passed away, 


And I found 160 
what I had cast away 
emerging to me, returning from me 
in abundance. 
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163: A popular tradition ascribed to Muhammad states: “He who knows himself 
{nafsahu], knows his Lord.” The verb ‘arafa (“to recognize,” “to know") con- 
tains the same root as ma‘rafah, a popular Sufi term for “gnosis.” 


164: The poetic persona returns to the present in order to explain his earlier 
words inspired by a state of exhilaration (bast), a common Sufi term designating 
a manic mystical state. Also see vv. 5, 269, 646-48. 


166: The slanderer and blamer are now identified as aids to the lover; also see 
vv. 50-52, 366-67, 389-90, 397-402. 


167-73: Ibn al-Farid plays on a number of economic terms and concepts in this 
discussion of spiritual poverty. 
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In my contemplation, 
I saw my soul with the attributes 
that had veiled me from myself 
in my concealment; 


I was her, my love 
absolutely, 
as my soul passed me on 
to me for her. 


For my soul had burned for her unaware, 
but in my witnessing 
it was not ignorant 
of the soul of the affair. 


Now it is time for me to expand 
on what I have said in sum, 
and summarize what I have said 
expansively in my expanded state. 


My taking her love 
bestowed on our union 
rare gifts strange 
to the ways of lovers: 


The one slandering me before her 
does so on my behalf, 
while one blaming me for her sake 
is her advisor to me. 


So I pay her thanks, 
for she never advanced me hatred, 
but grants beneficence 
for true love. 
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170: Poverty is not to be his mount or “beast of burden,” that is, a means to gain 
further reward. The lover would rather sacrifice it and himself instead. Ibn al- 
Farid may be referring to a tadition of the prophet Muhammad that says: 
“Respect your animals to be sacrificed, for they will be your mounts across al- 
Siray!”" Al-Siraq is the “path” or bridge passing over hell into paradise. 


174: Having sacrificed himself for the beloved, the lover can now guide others 
to her, but only if she wills it. 
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I tried to draw near 
giving up my soul, satisfied with her, 
not hoping for reward from her; 
then she drew close. 


Quickly, I offered up 
what I had earned for heaven 
and all that she might still bestow 
upon me. 


I left behind 
any thought of recompense, 
unwilling that it be 
my beast of burden. 


I aimed for her in poverty, 
but this then made me rich, 
so I threw away 
both wealth and need. 


Yet giving up 
my poverty and fortune 
secured the merit of my quest, 
so I tossed all merit aside. 


But as I cast away, 
prosperity appeared, 
and my reward was her alone, 
my rewarder. 


So I began to guide 
one astray from the path of guidance, 
to her, by her—not by me— 
for she was guiding really: 
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175-84: The poet assumes the role of guide and teacher, issuing instructions to 
his student on how to undertake the holy war against his selfishness. A tradition 
of Muhammad declares: “[The greater holy war] is the struggle against one's self 
{nafs]}.” Similarly, another tradition states: “The holy warrior is he who strives 
against himself [nafsahu].” See vv. 195-210. 
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Leave to her, my friend, 
your will and desire; 
hand her your halter 


with a soul at peace with her. 


Be free of your selfish lot, 
rise up from your low estate, 
then plant yourself firm 
and flourish. 


Set yourself toward her, 
draw near and obey, 
return and reply to her 
humbled in repentance. 


Come back quickly 
and answer her call; do not say: 
“Tomorrow, I'll make ready 
and strive to take a stand.” 


Be sharp and hard as time itself, 
for hate is the fate of “maybe,” 
and beware of “perhaps,” 
a most dangerous disease. 


Stand straight, try to please her; 
push yourself hard, do not waver, 
and never give in 


to a sudden passing weakness. 


175 


180 


Though crippled, walk; arise, though broken— 


you are a lazy lot, 


so do not defer your firm resolve 


in hopes of better health. 
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182: In contrast to the aspiring lover who has prepared himself and gone out to 
battle are those who choose to sit idly by. Ibn al-Farid may allude here to the 
Qur’dn’s condemnation of those able-bodied Muslims who refused initially to 
fight alongside Muhammad but later wished to take part when they saw the war 
booty. Qur'an 9:83 rebuked them and commanded Muhammad to say: “You were 
content to sit the first time, so sit [again] with those who are left behind!” 


183: Qur'an 4:95 declares: “Those believers who stay sitting behind...are not 
equal to those who fight in the way of God with their wealth and souls.” 


186: In context of Ibn al-Farid’s holy war analogy, passion's “folk” or “troop” 
are suggestive of those who fought and died beside Muhammad, especially at the 
crucial Battle of Badr in 624, and Uhud in 625; see Qur’an 7:86-87, 8:38—44, and 
3:152-69, and vv. 460-61. 
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Lead the way, charge ahead, 
for you prepared for this 
with those left behind; 
break the chains of distraction. 


Slash with the sword of determination 
any talk of future; 


if you are fast, you will find freedom, 
for the sacrificing soul strives on! 


Turn and approach her 
bankrupt and broke, 
though you are heir to my advice 
if you receive my bequest. 


A rich man never draws near her 
however hard he tries, 
while one choosing hardship, 
will not be far from her. 


Just so were terms of passion 
met by love's folk, 
and by a troop who kept the pact 
and paid its pledge in full. 


When fidelity's gale blows hard, 
it snaps the rich in half, 
but had the wind brushed poverty, 
it would have raised him up, 


And when a right hand 
left soft and smooth by easy life 
reaches out for love's union, 


its share is long blades slashing. 
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192-94: Again invoking the tradition regarding God's assumption of His lover's 
faculties, the lover/guide urges his ward to stop babbling about love; what can be 
said of love has already been better said by true lovers of long ago. Instead of 
talking, the aspirant must strive to personally experience love, since that is the 
only way to know it. See vv. 160-62, 192-94, 313-14, 381-87, 545-48, 639-42, 


719-21, 


195-96: In Qur'an 12:53, Joseph declares: “The selfish soul {nafs} incites to 
evil, unless my Lord is merciful!” Unless selfishness is reined in, lust not love 
will result; see vv. 41, 108, 176, 400-401, 415-42, 458-64, 656-715. The 
strongest shield probably refers to God, as the Qur'an urges believers to seek 
refuge with Him; e.g., Qur'an 113, 114. 
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Devote to her 
pure deeds of piety, 
and so be saved from slacking off 
in your poverty. 


Resist the calls of wrangling talk, 
and save yourself 


from false claims and their assaults, 
which truly aim only to be heard. 


For the tongues of those called 
“gnostics most eloquent” 
said all that could be said, 
then fell silent. 


You are intimate, akin to what 
you do not say, but speak of it 
and you are a Stranger, 
so, shut up! 


In silence is nobility, 
a place of strong and sound restraint, 
but he is slave to dignity 
who is silent for thought of rank. 


So be sight and see, 
be an ear and hear, 
be a tongue and speak, 
for union is the truest way. 


Do not follow one 
seduced by his selfish soul, 
which incites him on 
and will not let go. 
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197: The past tense returns as the lover relates his story of how he broke and 
tamed his selfish nature in his quest for union with his beloved. The “blaming 
soul” (al-nafs al-lawwamah) is mentioned in Qur'an 75:2. 


200: Qur'an 4:84 states: “Fight in the way of God, impose this only on your- 
self/soul.” Further, in several passages outlining God's rules and regulations for 
the Muslim community, the Qur'an adds a phrase such as “God does not impose 
upon a soul more than it can bear” (2:286; also see 6:152, 7:42, 65:7), the idea 
being that God’s commands are to guide and help believers without undue bur- 
den. The object is to tame one's selfish nature, not to commit suicide. 


201: Qur'an 89:27—30 says to the believer who has controlled his selfishness: 
“O tranquil soul, return to your Lord, contented and pleasing. Enter among My 
servants and enter My garden.” Also see v. 555. 
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Stop her assailant, 
attack her enemy, your soul, 
and seek refuge 
in the strongest shield. 


Once my soul, too, blamed and criticized; 
when I obeyed, it rebelled, 
but when I rebelled, 
it submitted to me. 


So I led it to drink 
what was far worse than death, 
and rode and broke it 
to give myself relief. 


It grew used to bearing 
the burdens J placed upon it, 
so if I lightened the loads, 
it suffered. 


I imposed on it and made sure 
it carried out its charge 
until it became attached 
to my demands. 


I took away all pleasure 
to break my soul 
driving it far from its habits, 
so it grew tame. 


I rode straight at any terror 
standing there before it 
so long as I saw my soul 
mixed with fear. 


131 


200 


‘UMAR IBN AL-FARID 


204: Having given up all selfish desires in servitude to the beloved, the lover 
finds himself to be the object of her affection. Qur’an 3:159 states: “God loves 
those who depend on Him completely.” 


205: Ibn al-Farid refers back to v. 98 to contrast the lover's selfless love in union 
with the beloved to his earlier imperfect phase. 


206: Though the lover may strive for union, only the beloved can give it. Hence. 
Ibn al-Farid’s use of the passive voice in vv. 208-9. 


209-12: Ibn al-Farid makes yet another reference to the poem’s opening scene 
to highlight the lover's realized union as compared with his earlier bungling 
attempts to achieve it. Ibn al-Farid has transposed the terms jalwah (“bridal 
chamber,” “unveiling of the bride”) and khalwah (“seclusion,” “solitary retreat’) 
of v. 8, suggesting that the beloved was encountered during the ascetic practices 
and introspection undertaken in spiritual retreat. Also see vv. 559-64. 
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Every station I passed on my way 
was for service, 
and I fulfilled them all 
with devotion. 


I was infatuated with her, 
but when I gave up my desire, 
she desired me 
and loved me for herself. 


So, I became a beloved, 205 
indeed, one loving himself, 
but not like was said before: 
“My beloved is myself.” 


By her, I departed to her 
from me, never to return; 
one like me never speaks 
of coming back. 


Kindly I secluded my soul 
away from my departure; 
never again did I allow it 
to be my companion. 


Then I was made to disappear 
from where my soul stood apart, 
that no attribute could appear 
to crowd me in my presence, 


And I was made to witness 
my absence when she appeared, 
so I found me, her there, 
in the bridal chamber of my seclusion. 
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210: In the opening scene, a glance at the beloved intoxicated the lover who, in 
a manic drunken state, tried to possess her. But in union, the lover's former exis- 
tence (wujiid) is lost in his contemplation or witnessing (shuhiid) of the beloved. 
See wv. 1-7, 230-38, 405-6, 649-50, 714. 


211: Within the Sufi tradition, ecstatic intoxication (sukr/sakrah) is followed by 
a superior enlightened sobriety (sahw). See the Introduction, and vv. 234-38, 
310-12, 480-85, 573-75. 


215: Compare v. 99. 


216-17: Several Arabic terms in both verses have distinctive religious under- 
tones. In v. 216, “calls” (da‘d) can mean “to pray,” while “obeys” (/abbd) is part 
of the expression /abbayka, “At thy service, Lord!," which is to be repeated by 
all pilgrims at various stages of the Hajj. In v. 217, “whispers” recalls the well- 
known mundjdt, the “whisperings” or intimate conversations between a mystic 
and God, while hadith (‘tale’) may refer to a tradition of the prophet 
Muhammad. [bn al-Farid may be alluding here to al-Junayd’s teaching that God 
answered His own question that He posed to the primordial spirits on the Day of 
the Covenant. See the Introduction, and vv. 495-96. 
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In my witnessing, my existence 
was cast off, and I was far 
from the existence of my witnessing, 
effacing, not transfixing. 


I embraced what I witnessed 
by bearing witness to it 
in the effacement of my witness, 
now sober after my drunkenness. 


In the sobriety after effacement, 
I was none other than her, 
my essence adorned my essence 
when she removed her veil. 


Now I will make clear 
my beginning in uniting, 
and bring to an end my end 
in abasing exaltation: 


Unveiling herself revealed 
existence to my eye, 
so in everything seen 
I perceived her. 


My attribute is hers 
since we are not called two; 
her shape is mine 
since we are one. 


If she is called, 
it is 1 who answers; 
when I am summoned, she replies 


and obeys the one who calls me. 
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218: In Arabic, the letter ¢ can mark a past tense verb as the second person sin- 
gular masculine (fa) or feminine (ti). In union, however, the second person is 
subsumed into the first person (tu), namely, “I.” Also see vv. 154-55, 321, 441, 
578. 


223: Concerning possession by the jinn, see v. 127. 
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If she speaks, 
it is I who whispers; 
when I tell a tale 
she is the one who tells it. 


For the second person's sign 
became the first between us, 
and so my rank is high above 
all who cling to difference. 


Now, if your wit 
will not permit or recognize 
seeing two as one 
due to prudent circumspection, 


Then I will reveal to you 220 
its hidden signs 
as words and phrases 
you obviously know. 


This is no time to be obscure; 
I will speak it clearly 
in two strange examples: 
one from hearing, one from sight. 


I will support my words 
with solid proof, 
striking a sound parable— 
and truth is my support— 


About a woman possessed by the jinn; 
when she is struck down, touched by madness, 
another speaks to you through her mouth 
of things to come, 
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And from this language 
uttered by another with her tongue, 
proofs of the signs 
prove true. 


Truly the one uttering 
those strange things you heard 
was other than her, 
although she spoke in a sense. 


Had you been one, not two, 
you would right away have sensed 
and found what I said 
a fact. 


But could you know, 
you are bent on a secret idolatry 
with a soul that has strayed away 
from the guidance of truth. 


In love, one who scorns 
to be one with his love 
is cut off from her by infidelity 


and roasted in the fire of estrangement. 


Nothing marred this great affair of yours 
other than otherness! 
Cancel its claim against you in full 
and so prove true. 


I was like that for a time, 
before the veil 
was raised from confusion, 
still not parted from duality: 
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231-35: In a passage replete with Sufi technical terms and paradox, Ibn al-Farid 
recounts the lover's wanderings in ecstasy and trance, and final arrival at a more 
permanent union. 


233: In this verse, Ibn al-Parid refers to Qur'an 53:1-18, which is an account of 
profound spiritual encounters experienced by Muhammad. Traditionally 
regarded as the prophet's Night Journey and ascent to heaven with Gabriel, the 
spirit of revelation, some of the events occurred “near the lote tree at the end 
point where the Garden of the Abode is, when there enveloped the lote tree what 
enveloped it!” (53:13-16). Also see the Introduction, and vv. 312, 327-28, 
569-70, 729. 


235: Regarding intoxication and sobriety, see the Introduction, and vv. 210-11, 
310-12, 480-85, 573-75. 
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Lost in a trance, 
I composed myself in contemplation; 
finding rapture, 
I scattered myself in existence. 


My mind was dividing, 
preserving my presence, 
my trance uniting, 
cutting loose in my absence. 


I imagined sobriety 
as my perigee, and intoxication 
my ascent to her, with effacement 
my lote tree’s end in space. 


But when I cleared the clouds away, 
I found myself up and awake, 
while my inner spring 
refreshed my eyes, 


And from my drunken poverty 
I recovered, grew rich 
in my second separation, 
union like oneness to me. 


So fight on! 
Witness in you, from you, 
a silence beyond description 
when peace is found. 


For after I fought, I witnessed 
that he who made me see, 
my guide to me, was me— 
me, my own example. 
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238: The “Standing” occurs at ‘Arafat on the second day of the Hajj pilgrimage: 
it is the central event during which pilgrims humbly pray to God for His for- 
giveness of their sins. See v. 357. 


243: These are the names of legendary Arab lovers whose love was without 
consummation due to familial disapproval of their relationships. 
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With me was my Standing: 
indeed, I turned to me; 
to me I prayed, 


and from me was my Ka‘bah. 


So do not be seduced by your senses 
or enamored of your self, 
stuck on confusion 
and recklessness. 


Leave the wrong way of separation, 
for union follows the right road of troops 
who pushed each other on 
in oneness. 


Declare beauty absolute! 
Do not profess to bind it 
by being drawn 
to ornaments and tinsel. 


Every charming man, 
every pretty girl, 
their loveliness is lent to them 
from her beauty. 


For her, Qays was mad for Lubna, 
and just so all the other lovers 
like Layla and Majnin, 
‘Azzah and Kuthayyir. 


Each of them desired the quality 
she had wrapped 
in a form of loveliness shining forth 
in a loveliness of form. 
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246: Ibn al-Farid combines early Islamic descriptions of the fickle mistress as a 
ghoul who shifts her form with later notions of the beloved's incomparable and 
ideal beauty. 


249: The “one against them” is Satan, who brings about their fall from Eden; 
see Qur'an 2:35-38. 
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Because she appeared 
in outward forms they supposed 
were someone else, 
though she revealed herself there. 


In veils she came forth, 
hidden by external guise, 
each showing shaded 
with shape shifting: 


At the first creation, 
she showed herself to Adam 
in the guise of Eve, 


while mothering was yet to be, 


And he longed for her 
that by her he might be a father, 
and so the pair made plain 
the secret of childhood. 


Thus began the outward forms 
and their love for one another, 
without one against them 
to oppose with hate, 


And for a reason, she continued 
to appear and disappear 
in every age 
according to the times, 


Coming forth to lovers 
in every form of disguise, 
in shapes 
rare and lovely. 
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253: The Qur'an 6:163 speaks of God as one “who has no peer.” 


256-59: The lover's claim to primordial priority in love and his subsequent man- 
ifestations as various lovers resonate with the popular Sufi doctrine of the a/- 
Hagiqah al-Muhammadiyah, the Reality of Muhammad, or the al-Nur 
al-Muhammadi, the Light of Muhammad, a kind of logos principle through 
which God was believed to have brought about creation. Further, this prophetic 
principle is manifest in the various prophets, culminating in the historical 
Muhammad of Arabia. In a famous tradition, Muhammad says: “I was a prophet 
when Adam was still between water and clay," which is to say, before Adam's 
creation; see the Introduction, and vv. 153-69, 456-57, 475-505, 594-99, 
615-50, 730-61. 
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So one time as Lubna, 
and another as Buthaynah, 
then as ‘Azzah, 
that fawn-like dear. 


They are not other than her, 
no, they never were, 
for in beauty 
she has no peer. 


By the force of uniting 
with her loveliness 
as she appeared 
garbed as another, 


I appeared to her 
in every lover enslaved 
to every male and female 
of rare beauty. 


They were not other than me 
nor prior to me in love, 
because of my priority 
in the pre-eternal nights, 


And there are no lovers 
but me in passion, 
though I came forth to them 
disguised in every form: 


So one time as Qays 
and another as Kuthayyir, 
then appearing 
as Buthaynah’s Jamil. 
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Boldly, I revealed myself among them; 
within them, I lay hidden and veiled— 
how wondrous an unveiling 


by means of a veil. 


The beloveds and the lovers— 


and this is not some feeble guess— 
appear from us, to us, as we reveal 
ourselves in love and splendor. 


So every hero in love 
am I and she 
the beloved of every hero, 
all names of a disguise, 


Names that named me truly 
as I self-appeared 
through a self 
that was hidden. 


I was still her 
and she still me, 
no separation— 
my being loved hers. 


There was nothing with me 
there in the world but me, 
so “withness” 
never crossed my mind. 


I swear by this hand of mine 
that my soul feared only me; 
it never hoped for reward 


from another. 
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267-77: The realization of unity does not negate the need for righteous con- 
duct, and Ibn al-Farid catalogs some of the many pious deeds undertaken by the 
lover following his recovery in the second sobriety. This renewed adherence to 
the letter of the law, however, is not motivated by fear of others’ opinions. 
Rather, the lover aims to protect the high status of his saintly friends (awliyd’) 
from charges of heresy or misconduct. Also see vv. 454-55, 464-66, 500-SO1, 
557-58, 627-28, 743. 


269: Also see vv. 5, 164, 646—48 regarding the mystical states of exhilaration 
(bast) and constriction (qabd). 


271-72: Sufis often say a litany (wird) either alone in retreat, or in communal] 
gatherings for recitation (dhikr; sama‘), as a means to induce ecstatic trance. Also 
see wv. 141-47, 407, 411, 420-41, 515-20, 528-29, 560, 731, 759. 
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My reputation’s decline and fall 
were never my soul’s concern, 
nor did it ever aim for high regard 
or appreciation. 


But with all my strength 
to turn back the enemy 
laying siege 
to my courageous friends, 


I returned, as before, 
to acts of worship, 
and equipped myself 
with states of discipline. 


I came to my ascetic ways 
after my exposure and disgrace, 
and from exhilaration’s wild release 


I returned to the grip of self-restraint. 


I fasted all day 
desiring heavenly reward; 
I stayed awake to pray all night 
fearing divine chastisement. 


I filled my moments reciting litanies 
alone in proper silence 
and reverent prayer 
awaiting the arrival of rapture. 


I left familiar places 
far behind, cutting 
the unbroken bond of brotherhood, 
choosing my secluded retreat. 
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277: While adhering to union, the lover denounces hulil, the belief in God 
becoming incarnate or dwelling within a human being: see the Introduction, and 
vv. 280-85. 


279: Al-Haqq, the “True” (or the “Real”), is one of God's ninety-nine names, 
and a favorite among Muslim mystics to designate God as the absolute or ulti- 
mate reality. 
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I thought to dissect and inspect 
what was lawful to abstinence, 

and to guard my strength, 
restricting the food | ate. 


I gave away the wealth 
of a contented life, 
satisfied with bare necessities 
in this world below, 


And I drilled my soul 
with disciplined devotions, 
driving on to reveal 
what veils of habit had covered. 


I laid bare my resolve 
alone in an ascetic life, 
preferring my austerities 
and an answer to my prayer. 


When did I ever shift away 
from my saying: “I am her” 


or say—how wrong indeed!— 


“She dwells in me’? 


I do not mean to turn you 
to something obscure; 
no, nor toward absurdity 
beyond all reason. 


But how can I fear 
rumors of error 


when my certain truth remains 


with the name: the True? 
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280-85: To distinguish his notion of union from that of incarnation, Ibn al-Farid 
cites the hadith story of the archangel Gabriel, who was said to have appeared 
once to Muhammad in the form of a handsome youth named Dihyah al-Kalbi. 
While Muhammad saw Gabriel, the Prophet’s companions saw only Dihyah. 
Gabriel, however, was not dwelling within a living 2rson; rather he was clothed 
or disguised (/abasa) by an attractive form, which could be penetrated only by 
the spiritual vision of the prophet. In this context, the “Trusted One” is a clear 
reference to Gabriel, whom Qur'an 26:193 calls “the Trusted Spirit.” Also see vv. 
130, 751-53. 


285: Ibn al-Farid explicitly cites hadith and the Qur'an in support of his view of 
union, which he claims to be within the bounds of true religion. In refuting unbe- 
lievers who will not accept Muhammad as God's prophet, Qur'an 6:9 reads: “Had 
We made an angel (as Our messenger], We would have made him as a man and 
disguised [the truth] from them as they disguise it now.” 


286-94: The lover's persona expands to praise his own high station in gnosis, 
which is far beyond the reach of scholars, ascetics, and mystics. Ibn al-Farid 
appears to be alluding to Muhammad or his Prophetic Light, as was earlier the case 
in vv. 254-64; also see vv. 286-94, 448-60, 475-505, 545-48, 565-74, 594-99, 
615-50. 716-61. He uses the term shari‘ah (“way,” “law"), which usually refers to 
the divine law established by Muhammad to be followed by believers. 
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Now take note of Dihyah: 280 
in this form, the Trusted One 
came to our Prophet 
as revelation began. 


Tell me, then, 
when Gabriel appeared in human form 
to the right and true guide, 
was he Dihyah? 


Of all those present there, 
the Prophet alone 
knew without doubt 
the true apparition. 


He saw an angel 
sent to inspire him; 
others saw only a man, 
a respected companion. 


So in the clearer of two visions 
I have a sign 
that keeps my creed free 
of any incarnation. 


And in the Qur'an, undeniably, 285 
there is mention of “disguise”; 
I have not transgressed the two truths: 
the Book, and traditions of our prophet. 


I have granted you knowledge: 
if you want it unveiled, 
then enter my path 


and follow my course. 
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287: Sadda’ is the name of a spring proverbial for its sweetness among the 
ancient Arabs. 


289: Ibn al-Farid quotes the Qur'anic injunction 6:152, “and do not approach the 
wealth of the orphan,” as an indication of the lover's high and unapproachable 
mystical station. This may be yet another allusion to Muhammad who was an 
orphan and, according to Islamic tradition, the final and greatest prophet: see 
Qur'an 93:6, and vv. 308-9. 


290: If the lover of this section represents Muhammad or the gnostic in union 
with his Prophetic Light, the brave warrior would likely designate the Prophet's 
cousin and son-in-law ‘Ali ibn Abi Talib (d. 660), who many Muslims believe 
received a unique esoteric teaching from Muhammad; see al-Qaysari’s commen- 
tary to v. 1 of the Wine Ode, and vv. 464-68, 625. 


291: “My journey” is a translation of sayri, which is of the same root as al- 
sirah, the word most often used to refer to a biography of the prophet 
Muhammad. 
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For Sadda’s stream springs 
from a source near me: 
do not tell me of a mirage 
in the lowlands. 


Before you is an ocean! 
I entered in 
while the ancients stood on shore 
guarding the place of my sanctity, 


“And do not approach the wealth of the orphan!” 
points to an outstretched hand 
shunted aside 
when it reached for this sea. 


No one but I drew from this deep, 290) 
save a young warrior determined 
to follow my steps 
in good times and bad. 


So do not turn away blind in the night 
to the traces of my journey, 
but set out on my very path fearing 
the dark clouds of choosing other than me. 


Because, my pure-heart friend, 
the valley of her friendship 
runs through the realm of my rule 
and under my command; 


The domain of passion’s high places 
is my dominion, 
deep meanings, my army, 
all lovers, my flock. 
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295: Muhammad's spiritual ascent to heaven (mi‘rdj) is invoked as the lover 
tells of his ascending in oneness beyond even love. Also see vv. 326, 361, 
454-55. 


299: “The legacy of the highest gnostic” probably designates the life and teach- 
ings of Muhammad; see vv. 551-52, 595-99, 751. 
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O hero of love, 
see how I was parted from love 
by one judging it a veil, 
all desire beneath my station. 


I pushed beyond passion’s limit, 
so love is like hate, 
as my trek sets out from the summit 
of my ascension to oneness. 


But content yourself with loving desire, 
for you have led 
the cherished souls of worshipers 
serving every faith. 


Attain nobility and rise above 
the ascetic praised 
for a pure soul 
and open acts of piety, 


And pass beyond one heavy and slow, 


bound to haul rules, shackled by wisdom, 


though were his load lightened 
he would be of little weight. 


Claim by kinship 
the legacy of the highest gnostic, 
who took great care 
that his aim made its mark; 


Stride among the clouds 
sweeping the skirts 
of a lover in union 
over tops of the Milky Way, 


159 


295 


300 


‘UMAR IBN AL-FARID 


303: Ibn al-Farid uses the term usynah (“community” or “people”), and in 
Arabic this term often designates the Muslim community, which holds God's 
oneness as a major tenet. 
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And race free 
in the ranks of oneness; 
do not be tied to those 
passing life away nowhere. 


For one of oneness 
is a vigilant host while all others 
are a rag-tag gang 
cut down by keen-edged proof. 


So seek out the meaning of oneness 
and live there, or die its captive; 
g0, follow a people 
who showed the way to oneness. 


You deserve this glory 
more than one who struggles 
and labors hard 
from hope and fear. 


No wonder you laugh 
before him there 
in delicious joy 
and great delight. 


How many have been chosen, 
raised up from oblivion 
by the names and attributes 
traced back to oneness. 


Yet for all you have, 
you fall far short of me 
just as earth is distant still 
from the Pleiades. 


161 


305 


‘UMAR IBN AL-FARID 


308: Following long-standing Sufi tradition, Ibn al-Farid likens the intoxicated 
mystic to Moses, who swooned when confronted with God's splendor at Sinai; 
see Qur'an 7:142—43, and vv. 9-11. 


309: This verse may allude to Moses and his encounter with God in the form of 
the Burning Bush, as the lover warns the aspirant against coming too close to the 
consuming fire of union; see Qur’4n 20:10—24, and vv. 312, 326-27, 332. 


310-12: The aspirant’s state of intoxication is inferior to that of the lover/guide. 
who claims to possess alone union's sobriety. Similarly within Sufi tradition, 
Moses’ swooning at Sinai is considered inferior to Muhammad's sober state dur- 
ing his spiritual encounters. Though Moses spoke with God, he did not see Him, 
whereas Qur'an 53:17-18 notes that during Muhammad's visionary experience 
at the lote tree “[Muhammad's] eye did not waver or transgress. Truly, he saw 
some of the greatest signs of his Lord.” Also see the Introduction, and vv. 
210-11, 233-35, 310-12, 478-85, 729. 


313-14: Ibn al-Farid again alludes to traditions regarding God's assumption of 
His servant's senses, and to those asserting Muhammad's Light as the source of 
prophecy. The gnostic's ear is that of Moses, who heard God speak through the 
Burning Bush; his heart is inspired by the most praiseworthy vision from an eye 
of Muhammad. The lover's spirit is the spirit of all spirits, while every lovely 
thing in existence is from the emanation of his clay; see vv. 160-62, 192-94, 
254-64, 381-87, 403-405, 545-48, 565-74, 639-42, 719-21. 
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Though you were brought to your Sinai 
and reached beyond your bounds 
a place the soul 
had never dreamed, 


This is your limit, stop there. 
If you step forward 
you will be seared 
by a flaming brand. 


My power Is far beyond 
the grasp of lesser men, 
and beyond your means, too, 
is my beatitude: 


All men are Adam's sons, 
but of my brothers 
only I have crossed over 
to the sobriety of union. 


Now I have the ear of Moses 
who heard God's word, 
and my heart knows that glorious sight 
held by Muhammad's eye. 


My spirit is the spirit 
of all that spirits are, 
while all beauty you see in creation 
flows from my clay. 


So leave to me what I knew alone 
before existence was manifest, 
when my companions in the seed 
did not know me. 
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315: In this verse, Ibn al-Farid uses the well-known Sufi pair: murid (“‘aspirant,” 
“novice”) and murdd (‘“guide,” “master”). Superior to both of them is the lover 
and his “protection.” According to Islamic tradition, the prophet Muhammad had 
God's ‘ismah (“protection”) from committing sins, which, in turn, made him the 
most reliable guide in matters of life and religion. 


317: Qur'an 49:11 reads: “Do not slander each other, nor call each other names.” 


321: Mugarrab (“one brought near’) is found in several passages of the Qur'an 
(e.g., 56:10—-11; 83:21) to designate the most favored believers in paradise. Yet 
even this term of great honor implies distance and separation, which is annulled 
in union. Also see al-Qaysari's commentary on v. | of the Wine Ode, and vv. 
154-55, 218, 441, 578. 
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Do not name me a novice in that group 
when one called a master— 
one desired and drawn to her— 
needs my protection. 


Let all names and allusions fall from me, 
stop stammering such nonsense; 
they are only marks 
of the shape I fashioned. 


Take back my title of gnostic, 
for as the Qur'an reminds, 
if you think name-calling is due, 
you will be hated and despised. 


To the least of my followers— 
to the eye of his heart— 
the virgin brides of gnosis 
were led in marriage, 


And he plucked the fruit of mystic lore 
from the branch of sagacity, 
and flourished by following me, 
rooted in my holy nature. 


So if he is asked of spiritual truths, 
he replies with secrets strange 
beyond the scope of comprehension, 
indeed, too fine for imagination. 


Yet never qualify me 
as a companion near, 
which I regard an outrageous crime 
severing the rule of union. 
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326: References continue to Muhammad's heavenly ascension to God, “to 
Whom all things return,” as asserted in many passages of the Qur'an including 
96:8 and 10:4. Also see vv. 295, 326, 361, 454-SS. 


327: This verse is patterned on Qur'an 20:14 and the story of Moses before the 
Burning Bush, which declares: “I am I, God, there is no god but Me, so worship 
Me and begin/establish prayer to remember Me!” Also see vv. 754-56. Similarly, 
the da‘wah or “call” may refer to prayer, but also to Muhammad's prophetic call 
to believe in God's oneness and do good works, perhaps corresponding to the 
“inner spiritual wisdom” underlying the “outer religious laws;” e.g., Qur'an 
40:41-43; 14:44; 13:14; 2:151. Regarding these inward and outward dimensions, 
see the Introduction. 


328: After swooning, Moses “turned back” to God in repentance. Muhammad, 
however, advanced to the lote tree at the “end-point.” See Qur'an 7:143 and 
53:16, and vv. 9-11, 308-14, 729. 
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For my arrival is my parting, 
my nearness, being far; 
my loving, my loathing, 
my beginning, my end. 


By “her” I alluded to myself— 
and I meant none but me; 
for her sake I stripped off 
my name, namesake, and fame, 


And set out far beyond 
where those before stood still, 
where minds went astray on accustomed paths, 
died and disappeared. 


I have no attribute; 325 
that is a stamp, as a name is a brand, 
but if you must, speak of me 
allusively or with metaphor. 


I ascended from “I am she” 
to where there is no “to,” 
sweetening my existence 
by my return 


From “I am I,” 
for an inner wisdom 
and outer laws 
to begin my call. 


Before I turned back, 
I passed the furthest goal 
of my devotee by her possessed, 
and crossed the end-point of his masters. 
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331: Qur'an 17:44 says of God: “There is nothing that does not praise Him.” 
While Ibn al-Farid uses the term midhah for “praise” in this verse, another root 
relating to praise is h*m*d, which is the root for the name Muhammad, “one wor- 
thy of praise.” 


332: The lover holds fast to “Ta Ha” with “the surest grasp.” “Ta Ha” is the 
name for chapter 20 of the Qur'an, which asserts God's oneness in words echo- 
ing the first half of the witness of faith: ‘There is no god but God”; see 20:8, 14. 
In addition, Qur'an 2:256 declares: “One who rejects false deities and believes in 
God holds fast to the firmest bond"; also see Qur'an 31:22. Sarah 20 begins with 
the letters “Ta Ha,” and continues (1-2): “We did not send down the Qur'an upon 
you to distress you, but as a reminder to one who fears!” Therefore, Muslims 
have taken the letters “Ta Ha” as an epithet for Muhammad as well as a title for 
chapter itself. 
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For what those before me 
supposed to be their summit 
was only the foothills below 
bearing tracks of my path, 


While the final peak— 
out of sight, beyond allusion, 


where there is no higher elevation— 


was the site of my first step. 


Anyone who knows, 
knows of my grace; 
anyone who speaks 
praises me. 


No wonder I am lord 
over all who came before, 
for I had held fast 
to Ta Ha's surest grasp. 


Metaphorically I greet her: 
“Peace!” I say, 
but in reality my greeting 
is from myself to me. 


The sweetest thing I found 
when I began to love her— 
and every alarm against her 
had sounded loud and clear— 


Was my appearing 
singing joyously of her, 
and though I hid my state, 
it was plain to see. 
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She appeared, and I saw 
the firm resolve to end my penitence, 
for with her, the reason for my trials 
was reasonable enough. 


She freely gave me 
hope's security 
to waste my body, 
then she cut me off. 


Yet sickness for her sake 
restores the body’s health, 
while destruction of the soul 
is the life of chivalry. 


My death in rapture with her 
will be a delicious life, 
but if I do not die in love, 
I will live choked by grief. 


So my heart, melt 
in burning flowing love; 
O my love pains, help me 


to dissolve and fade away. 


O fire raging in my breast, 
with violent passion 


straighten the twisting turns 


in my crooked ribs; 


O my lovely patience. 


adorn yourself with self-restraint 


content with her I love; 


let fate be cross with me. 
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345: In this verse, Ibn al-Farid plays on the root b*g*d (“to remain,” “last,”’ “to 
spare") and its meaning in the Sufi lexicon as “abiding” with God, “the 
Glorious,” who exalts whom He wills and humbles whom He wills; see Qur'an 
3:6, 26; 35:10, and vv. 159-64, 491. 
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O my endurance, taut and hard, 
in accord with loving her 
bear up under great misfortune 
untroubled by fatigue. 


O my wasted body, 
forget about a cure; 
O my aching heart, who will keep you 
from breaking? 


O my disease, do not spare me 345 
one last breath; 
I renounce what is left of life, 
for glory everlasting. 


And so my health, 
our companionship is at an end; 
come or go, it is all the same 
to a dead man among the living. 


O whatever wasting has left of me, 
move on; 
there is no shelter for you here 
among my ruined bones. 


O whatever part of me 
I imagine to call out to, “O,” 
I have grown wild 
and far from you. 


Whatever pleases her 
pleases me— 
though death is easier— 
for love made it so. 
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353-75: The lover's union with the beloved whom he worshiped has sanctified 
his entire existence. The two holy feast days of Islam are the 7d al-Adhd, the 
great Feast of Sacrifice occurring at the end of the Hajj, and the ‘/d al-Fitr, the 
Feast of Breaking the Fast at the end of Ramadan. 


356: Laylat al-qadr, or the Night of Power, is believed to refer to the beginning 
of the Qur’anic revelation to Muhammad, occurring on or near the end of 
Ramadan in the year 610. Qur'an 97:1-5 reads: “Indeed, We sent it down on the 
Night of Power! What will convey to you what the Night of Power is? The Night 
of Power is better than a thousand months! The angels and the Spirit [of revela- 
tion] descend then with every decree by permission of their Lord. Peace there is 
until the rise of dawn!" Also see v. 371. Friday or yawm al-jum‘ah—literally, the 
“day of reunion"—is the weekly Muslim holy day. 
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Broken in pain, 
my soul had no regrets; 
no solace from me, 
had it complained. 


One living as dead 
in any tribe 
wants to die, 
victim to her love. 


The passions have gathered around her 
where you will see 
only a lover 
fixed on desire. 


If she unveiled 
on a holy day, 
every tribe would flock to gaze 
on her loveliness. 


For their spirits long 
for her deep beauty, 
and in her loveliness, 
their eyes find a garden. 


Every day is my holy day 
when I see 
with an eye refreshed 
the beauty of her face; 


Every night is the Night of Power 
when she draws near, 
and every day we meet 
is one of union, holy Friday. 
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357: During the Hajj pilgrimage, the “running” between the hills of Safa and 
Marwah is followed, the next day, by the “standing” at ‘Arafat; see vv. 238, 450. 


359-61: In pre-Islamic times, a haram might refer to any number of sacred 
precincts. After Islam, however, this term came to designate primarily the areas 
surrounding the Ka‘bah in Mecca, Muhammad's mosque and tomb in Medina. 
and the Dome of the Rock and Farthest Mosque in Jerusalem. 


361: Qur'an 17:1, mentions the al-Masjid al-Aqsd (‘Farthest Mosque”) as site 
for one of Muhammad's revelations: “Praised be He who made His servant travel 
by night from the Sacred Mosque to the Farthest Mosque, whose surroundings 
We have blessed, that We might show him some of Our signs.” According to 
Muslim tradition, this was the beginning of Muhammad's miraculous Night 
Journey (isrd’) from Mecca to Jerusalem from where he ascended to heaven 
(mi‘rdj). Also see the Introduction, and vv. 295, 326, 454-55, 569-70. 
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My running to her 
is a pilgrimage; 
every Standing at her door, 
the Standing. 


And so wherever she alights 
among God's many lands, 
though it cool my eye, 

I see it not, but Mecca. 


Any place that holds her 
is a precinct holy; 
every house where she resides 
is Medina. 


Wherever she dwells 
is Jerusalem, most sacred, 
whose soothing sight 
cools my burning heart, 


And my Farthest Mosque 
is where she trails her robe; 
my musk, the moist earth 
where she walked. 


The dwellings of my joy, 
the tower of my desire, 
the limits of my longings, 
and refuge from my fear, 


Were abodes where fate 
never entered between us, 
nor did shifty time 
ensnare us with separation. 
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366-67: For these protagonists see vv. 6, 20, 50-52, 135, 166, 366-67, 389-90, 
397-402, 408. 
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The days did not seek 
to scatter our union, 
nor did the nights 
judge between us cruelly. 


The turns of fate 
did not greet us rudely in the morn 
nor did the changing times 
speak to us of misfortune. 


The slanderer did not spread 
lies of scorn, 
nor did the abuser stir up trouble 


with rumors of discord and diversion. 


The eye of the watcher never woke, 
while my eye 
in love with her 
watched me constantly. 


No time was favored 
over another in pleasure; 
with her, all my moments 
are sweet seasons: 


My whole day is vesper time 
if its first hours 
spread her fragrant reply 
to my greetings, 


And my whole night there 
is an enchanting dawn 
if a sweet-scented breeze 
arises from her to me. 
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371: For the Night of Power, see v. 356. 


377: In the Sufi lexicon, gurb (“proximity,” “being near’) is an advanced spiri- 
tual state signifying the mystic’s obedience to God as commanded in the Qur'an 
96:19: “Prostrate yourself and draw near [your Lord]!" See vv. 321, 571-72, 627, 
646-48. 
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For if she comes at night, 
my month by her becomes 
the Night of Power, radiant, 
as she visits me, 


And if she draws near my home, 
my year becomes 
the spring season 
luxuriant amid meadows. 


For if she is pleased with me 
my whole life will be 
the pleasant time of childhood 
and the age of youth. 


Truly if she unites 
the sum of beauties in a single shape, 
then I shall see there 
every subtle secret sense. 


For my heart has drawn together 
all love and pain for her, 
revealing to you 
every desire. 


How can I not outshine 
any who claim to love her, 
or not be glorified 
in my place of favor? 


She allowed me 
to come near her, 
closer than I expected 
or even hoped for, 


1R1 


37D 


‘UMAR IBN AL-FARID 


380: In Islamic tradition, the prophet Joseph is noted for his angelic beauty; see 
Qur'an 12, especially 12:31. 


381: Regarding those who risk their lives and property struggling for the way 
of God, Qur'an 57:11 promises: “Who is it who will lend God a handsome loan, 
so that He will double it for him? And he will have a great reward!” In the same 
way the lover who gives up everything for his beloved is rewarded with union. 
Also see vv. 175-86, 460-61. 


382-87: In line with the tradition of God assuming the senses of His devoted 
worshiper, the lover in union has assumed all of the senses of those worshiping 
the beloved; see vv. 160-62, 192-94, 313-14, 381-87, 54548, 639-42, 719-21. 
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And her gentle kindness 
pushed aside separation, 

and gathered me in 
beyond any grace. 


I passed evening and morn 
taxed by love of her 
who left lovely in the morning 
and returned the same at eve. 


Had she bestowed 
a portion of her loveliness 
on all the human race save Joseph, 
he would not surpass their charm. 


I spent all of me 
for the hand of her beauty 
so her beneficence 


doubled my every union, 


Every atom of me 
witnessing her loveliness 
with every glance 
of every shining eye, 


All my subtle words 
adoring her 
with every tongue 
profuse with praise, 


Smelling her sweet scent 
with every fiber 
of every nose breathing in 
the rising air, 
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385: Qur'an 7:204: “When the Qur'an is recited, listen and give ear, perhaps you 
will receive mercy.” 


389-90: Concerning these rivals and their transformation see vv. 6, 20, 50-52. 
135, 166, 366-67, 389-90, 397-402, 408. 
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Every bit of me 385 
hearing her word 
with the ear 
of all hoping to hear, 


Every part of me 
kissing her veil 
with every mouth 
in each touching kiss. 


Had she unrolled my body, 
she would have seen 
every essence with every heart 
holding every love. 


What I found so beautiful in her, 
bestowed on me by enlightenment, 
was an unveiling 
driving out every doubt: 


With the eye of union, 
I witnessed every rival 
as a dear ally, 
his scorn, as affection. 


The one blaming me, loved me, 390 
abusing me from jealousy, 
while mad with love of her, 
the spying slanderer oppressed me. 


So I thank both of them, 
since their jealous blame 
brings her mercy, 
all traces of my grace. 
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397-402: See vv. 6, 20, 50-52, 135, 166, 366-67, 389-90, 408. 
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Yet others praise others—not I— 
as they turn themselves 
toward another—not me— 
for a favor. 


My thanks are due to me; 
from me, I bring mercy to myself 
since my soul 
took hold of union. 


There are affairs 
whose secrets were shown to me at last 
by recovering sobriety, 
though still concealed from others. 


No one may reveal them 
without risking his blood, 
but in allusion there is meaning 


that clear speech covers and conceals. 


A connoisseur perceives 
my elusive signs 
free from the obvious 
a blockhead needs. 


Revelation of these affairs 
begins with those two 
who clamored for me to leave, 
but union said no. 


Both are one with us 
in inner union, 
though we count as four 
in outer distinction. 
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400-402: Regarding the workings of the spirit and the soul, see vv. 41, 108, 145, 
197, 208-10, 313-14, 415-42, 458-64. 


403-5: The lover's essence (dhdt) pervades a universe in union, and its emana- 
tion (fayd) freely nourishes the bodies and spirits in all of existence. The various 
levels of the universe, however, do not have the capacity to acquire and hold this 
emanation until the essence bestows upon them that ability as well. Also see vv. 
313-14, 565-74, 639-42. 
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She and I are in essence one; 
he who slandered me against her 
and the one who turned away from her, 
only appeared as attributes: 


The slanderer displays the spirit 400 
that guides you to its high horizon 
with a witnessing 
beginning in an ideal form, 


While the blamer divulges the soul 
that drives you down to its cronies 
with an existence 
ending in a formal mold. 


One, like me, familiar with these figures, 
is not mixed up with duality’s lot 
when he lifts away 
the ambiguity of doubt. 


So my essence favored and embraced 
the sum of my worlds 
with sweet and delicate delights 
as sustenance for union, 


And it poured forth— 
though there was nothing to accept it— 
and before the worlds were ready to receive, 
my essence was set to overflow. 


The forms of existence 405 
took pleasure in the soul, 
as the spirits of contemplation 
were nourished by the spirit. 
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407-441: Sama‘, or the “audition” of scripture, verse, or song, is a central Sufi 
ritual that aims to induce ecstatic trance. Many Muslims, including Ibn al-Farid, 
have believed that such audition could briefly return the participant's spirit to its 
pre-eternal state where it bears witnesses to God's oneness and so professes its 
dependence on and obedience to Him. This original state occurs prior to the 
spirit's being bound to the selfish soul and the body in earthly existence, which 
in turn causes the spirit to forget its divine origins. See the Introduction and vv. 
141-47, 271-72, 515-20, 560, 731, 759. 

408: Just as one love produces the slanderer and blamer, so too does one reality 
unite sense and spirit, form and idea. 


410: Some Sufis have used beautiful objects or people as the focus for medita- 
tion, though Qur’anic passages and God's divine names have been more common 
means. 


411: In audition, the lover inwardly grasps the oneness underlying outward plu- 
rality. However, this demands a mental shift induced by his dhikr, his “memory” 
or recollection of the beloved and their pre-eternal union. Also see vv. 141-47, 
271-72, 407, 420-41, 515-22, 528-29, 560, 731, 759. 


190 


POEM OF THE SUFI WAY 


My state of contemplation 
between one ascending to his heights above 
and a blamer inclining to his friends 
with guidance and good advice, 


Bears witness to my state in audition 
as I am pulled between 
where my fate was fixed 
and where I pass my sentence. 


These two examples 
correspond to confirm 
the passing of obscurity 
caused by five distinct senses. 


So here you are before my goal, 
the secret of what the soul 
secretly received from the senses, 
then passed it on: 


When the subtle sense of loveliness 
appears in any form, 
or when one distressed by grief 
moans at hearing the Qur'an, 


My thought sees her 
with my inspiration’s eye, 
while my memory hears her 
with the ear of my mind. 


My imagination presents her 
as an image to the soul; 
my understanding reckons her 
my close confidant in sense. 
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413: Compare vv. 1 and 26 of Ibn al-Farid’s Wine Ode. 


415-17: Now disciplined, the lover's soul no longer views existence in terms of 
its own selfish desires. Rather, it helps the lover to discover his beloved in all 
things. Also see vv. 201-9, 415-17, 676, 748. 
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I am amazed by this drunkenness of mine, 
one without wine, 
as I am moved within my hidden heart 
by rapture arising from me. 


So my heart dances, 
and my trembling limbs clap like a chanter, 
with my spirit 
as my singing girl. 


My soul continued 415 
to be nourished by desires 
as it effaced the frail faculties 
and grew in strength. 


I found all existing things 
allied to help there, 
though, in fact, the aid 
was my own assistance from me, 


That every member might 
unite all of me to her, 
that every root of hair 
could contain my union, 


That any guise of estrangement 
might be stripped away between us, 
though I never found it to be 
other than my intimacy. 


Now push aside your studies and note 
how the senses convey to the soul 
by the inspiration of intuition 
what she has brought to light: 
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420-23: The five senses, which had previously veiled the lover from creation’s 
inner unity, now lead him to discover his beloved's handiwork manifest through- 
out time and space. Also see vv. 677-78. 


424: Ibn al-Farid appears to allude yet again to the Divine Saying of Willing 
Devotions as the lover's heart (galb) perceives the inner spiritual reality (bdtin) 
hidden beneath external appearance (:dhir). 


425: In Sufi gatherings for audition, God's names are chanted to induce trance 
and return the mystic temporarily to the Divine Presence; see vv. 141-47, 407. 


426: Describing Adam's creation in Qur'an 15:29, God says: “I harmoniously 
shaped him and breathed into Him of My spirit." Also see vv. 476-77. 
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The north wind guides 420 
her memory to my spirit 
whenever it comes from her by night 
rising up at dawn, 


And my ear is pleased 
when her memory is roused at noon 
by dusky doves on branches 
warbling and gently cooing. 


My eye is blessed 
when a lightning flash 
relays to it from her 
thought of her in the evening, 


And I taste and touch 
her memory in vessels of wine 
when, at night, 
they come round to me. 


Thus my heart reveals to me 
her memory within 
by what the sense-messengers 
delivered from without. 


One who chants her name brings me 425 
to the gathering of union 
where by listening, I witness her 
with my all. 


Then my spirit soars toward heaven 
where it was breathed into my outward form, 
while this created body turns back 
toward my earthly friends with affection. 


195 


‘UMAR IBN AL-FARID 


430-41: Ibn al-Farid defends the Sufi practice of audition (samd‘) against its 
critics by drawing a parallel between a tightly swaddled baby and the divine 
spirit bound to a corporeal body. Just as the baby struggling against his wrap is 
comforted by lullabies, the spirit distressed by its fleshy bonds is momentarily 
calmed by the melodious voice of the Qur'an chanter, who leads the spiritually 
attuned to recollect their Pre-eternal Covenant with God. Also see the Intro- 
duction, and vv. 668-71, 748, 759. 


433: Ibn al-Farid refers to the Primordial Covenant with the phrase najwd 
‘uhiidin qgadiman, which may also be translated as “a secret whisper of pre-eternal 
covenants.” Also see vv. 50, 68-69, 156-58, 495-96, 503, 549-52. 
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So part of me is drawn to her 
as another part draws to me, 
the throes of death 
in every pull. 


Yet this was nothing 
but my soul recalling 
its true nature within 
when she revealed herself. 


So in this earthly interval, my soul 
longed for the eternal call alone, 
though earth, as well as heaven, 
were tugging on my reins. 


A child—though he may grow 430 
into a man dull and slow— 
will reveal my state to you 
by instinct and intuition: 


When the infant moans 
from the tight swaddling wrap 
and restlessly yearns 
for relief from distress, 


He is soothed by lullabies and lays aside 
the burden that covered him; 
he listens silently 
to one who soothes him. 


The sweet speech makes him 
forget his bitter state 
and remember a secret whisper 
of ancient ages. 
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434-36: Just as the baby is calmed by the rocking of his cradle, the entranced 
Sufi finds relief in the swaying movements of dance. 
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His state makes clear 
the conditions of audition 
and confirms the dance 
to be free of error. 


For when he burns with desire 435 
from lullabies, 
anxious to fly 
to his first abodes, 


He is calmed 
by his rocking cradle 
as the hands of his nurse 
gently sway it. 


I have found in gripping rapture 
when she is recalled 
in the chanter's tones 
and the singer's tunes, 


What a suffering man feels 
when he gives up his soul, 
when the messengers of death 
come to take him. 


One finding pain 
in being driven asunder 
is like one pained in rapture 
longing for friends. 


The soul pitied the body 440 
where it first appeared, 
and my spirit rose 
to its high beginnings. 
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441: The selfless lover is now beyond any notion of duality, even that implied 
by a union between lover and beloved. Also see vv. 154—55, 218, 321, 578. 


443: The ascetic may succeed in avoiding the pains of hell while gaining the 
rewards of heaven, but these are, ultimately, selfish desires that will veil him 
from the beloved; see vv. 82, 304, 324. 
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My spirit soared past the gate 
opening to beyond my union 
where there is no veil 
in communion. 


One who follows after me 
choosing this gate as his goal like me, 
let him ride for it 
with a true resolve, 


For into how many dark depths 
did I dive before I passed through, 
where the poor ascetic seeking fortune 
never even wet his lips. 


In the mirror of my words, I will show you 
the door if you are determined, 
so attend to what I bestow 
upon the ear of insight. 


Out of jealousy, I cast out: 
my words from all statements, 
my share 
of every act and action, 


My regard for the fine reward of works, 
and my guarding mystic states 
from the disgrace 
of ostentation, 


My preaching with sincere intent 
the devotee’s denial and abstinence, 
and my casting out of all concern 
for every casting out. 
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448-51: Ibn al-Farid follows Sufi tradition as he likens the lover's heart to the 
Ka‘bah, God's “holy house”; see vv. 130, 150-51, 451, and Qur'an, 5:97; 14:37. 
Just as the kiswah (“brocade covering”) enfolds and outlines the sacred Ka‘bah, 
so too do the lover's attributes hide yet suggest his underlying divine essence. 
Also see 545—48. 


449: One corner of the Ka‘bah holds the Black Stone, which is kissed by pil- 
grims. This corner is right of the prayer niche and so, according to a hadith, it is 
called “God's right hand.” 


450: The circumambulation of the Ka‘bah is among the rituals of the Hajj pil- 
grimage, as is the running between Safa and Marwah; see v. 357. 


451: Referring to the sacred precinct enclosing the Ka‘bah as a place of safety 
among the warring tribes, Qur'an 29:67 says: “Don’t they realize that We have 
made a sanctuary safe, while all around them, people are being snatched away?” 
Also see vv. 150-51, 359. 


452-60: Not only does the lover hold the Ka‘bah in his heart, but he has inter- 
nalized all required religious acts as well. 


453: This verse alludes to the genuflections of Muslim daily prayers, as well as 
to the profession of faith, the “witnessing” to God's oneness, and the apostleship 
of Muhammad. 


454-55: Although the lover has experienced union, he still fulfills the require- 
ments of religious laws and the laws of nature. See vv. 267-68, 557-58, 743. 
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So my heart is a holy house 
in which I dwell; 
before it, rising out of it, 
my attributes appear from my veiling. 


My right hand is a corner there 
kissed within me, and by wise decree, 
my kiss comes to my mouth 
from my niche for prayer. 


Mysteriously my turning 450 
is really around me, 
and I run toward myself 
from my Safa to my Marwah. 


In a sanctuary within, 
my appearance is safe, 
but around it my neighbors 
risk being snatched away. 


By fasting, my soul alone 
from all others was purified 
and gave as alms 
the grace flowing from me, 


And my existence, 
bent double in my witnessing, 
became straight and single in my union 
as I awoke from sleep. 


The night journey of my inner heart 
from privileged truth to me 
is like my course 
among the common cares of law; 
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456-80: The lover claims to be the source of both the Pre-eternal Covenant and 
religious laws that he, in the form of an apostle, brought to himself. This, com- 
bined with the reference in vv. 454-55 to Muhammad's ascension, strongly sug- 
gests that the poetic persona of this section is once again the Light of 
Muhammad, whose most beautiful material form was the historical Muhammad, 
“the apostle of God”; see vv. 254-64, 286-95, 361, 475-505, 565-74, 594-99, 
615-50, 716-61. 


461-62: Regarding martyrs, Qur'an 9:11] says: “Indeed, God has purchased 
from believers their souls and property in exchange for their having the Garden: 
they fight in the path of God, and kill and are killed. This is a promise incumbent 
upon Him.” Also see vv. 175-95. 
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Divinity did not distract me 455 
from the rules of my appearance, 
nor did human nature lead me to forget 
where my wisdom was manifest. 


So from me the covenants 
were bound to the soul, 
and from me the limits 
were set upon the senses. 


For an apostle had come 
to me from myself, 
troubled by my wanton ways, 
Caring and compassionate toward me. 


Thus from myself 
I passed my decree upon my soul: 
when it took charge of affairs 
it never turned back. 


From the age of my covenant 
before the era of my elements, 
before my mission 
warning of resurrection time, 


I was a messenger 460) 
sent to me, from me, 
and by my signs, 
my being was led to me. 


By right of its purchase, 
I transferred the soul 
from its earthly possession 
to the Garden's dominion. 
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463: Qur'an 2:30 refers to Adam as God's khalifah—His “deputy” or “trustee"— 
on earth. In a famous tradition regarding the priority of the Light of Muhammad 
to creation, Muhammad declares, “I was a prophet when Adam was still between 
water and clay”; see vv. 475-77. 


464-66: The Light of Muhammad has dominion over the creative process and 
its preservation, while being the source of spiritual inspiration and guidance, as 
well. The “keepers /awliyd’] of my kingdom” may allude to the Muslim saints 
(awliya’) who are believed to assist in maintaining world order, while the “fol- 
lowers” (atbd‘) is a probable reference to the pious Muslims of the first genera- 
tion after the historical Muhammad. Further, the term “partisans” (shi‘ah) 
strongly suggests the supporters or party (shi‘ah) of ‘Ali and his male descen- 
dants with regard to their claims to political and religious authority. Here, too, 
the Light is their source of power. Also see vv. 267, 290, 500-501, 620-21, 
625-28. 
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For my soul had fought hard 
and died a martyr on its path; 
it gained glad tidings 
when it paid its price in full. 


Then, due to my union, my soul soared with me 
beyond the eternal life of its heaven, 
as I was not inclined to linger 
on the earth of my deputy. 


How could I fall under the reign 
of those over whom I rule: 
the keepers of my kingdom, 
my followers, my troop, and partisans? 


For there is no heavenly sphere 465 
without an angel within 
giving guidance by my will 
from the light of my inner being, 


And there is no earthly clime 
without a drop falling there 
causing Clouds to flow with rain 
from the flow of my outer form. 


Compared to my dawn, 
the long day's light is like a flash; 
next to my drinking place, 
the wide ocean is a drop. 


So the whole of me 
faces and seeks my all, 
while part of me with bridle and reins 
draws my other part. 
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469: Though the Light may be the instrument of creation, God is its ultimate 
creator. Qur'an 2:115 declares: “To God belongs the east and the west! Wherever 
you turn, there is the countenance of God.” 


470: Describing God's creation of the universe, Qur'an 21:30 states: “The heav- 
ens and the earth were closed up, then We split them, and We made from water 
every living thing.” Ibn al-Farid also uses the phrase zahir sunnati (“my obvious 
way’), which could be translated as “the literal meaning of my custom,” refer- 
ring specifically to Muhammad's sayings and actions. This again suggests that 
Muhammad's Prophetic Light is the mediator of this creative process. 


473: This verse resonates with Qur’4n 2:21-22, which warns against polythe- 
ism: “O people, worship your Lord who created you and those before you, per- 
haps you will fear God, who made the earth a couch for you and the sky a 
canopy. He caused water to come down from the sky to bring forth fruits for your 
sustenance. So do not set up equals to God.” Regarding the “command” (amr), 
which initiates creation, see vv. 158, 543-44, 637-38. 

474: Concerning God's creation, Qur'an 67:1-—3 says: “Blessed be He in whose 
hand is sovereignty, holding power over everything, who created death and life 
that He may test you, which of you is best in deed. He is the mighty, the forgiv- 
ing, who created the seven heavens in ordered harmony. Do you see disparity in 
the Merciful’s creation?” 
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One who was above below— 
while above was below him— 
every direction submitted 

to his guiding countenance. 


Thus earth's below is ether's above 
because what I split is closed, 
though splitting the closure 
is my obvious way. 


There is no ambiguity— 
union is the source of certainty; 
there is no where 
as space only separates; 


There is no number, 


for counting cuts like the blade edge, 


nor is there time since limit 
is a timekeeper's idolatry; 


There is no equal in this world or the next, 
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who could decree to raze what I raised up 


or command to carry out 
the decree of my command. 


There is no rival in either place, 
and due to harmony, 
you will not see disparity 
in humanity's creation. 


From me, there appeared to me 
what I donned as my disguise from me, 
and I returned to me 
my wandering apparitions. 
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476-77: Ibn al-Farid refers here to God's creation of the human being and His 
command for the angels to prostrate themselves before Adam. In Qur'an 
15:29-30, God says: “When I have harmoniously shaped him, and breathed into 
him of My spirit, then fall down, prostrating to him. So the angels bowed to him 
in unison.” Also see v. 426. That the poetic persona of this passage witnesses 
these events points, once again, to its identity with Muhammad's Prophetic Light, 
which precedes the existence of Adam: see vv. 256-59. 


478-79: Moving from the angelic sphere to the earth below, Ibn al-Farid alludes 
to Muhammad's revelatory experience at “the highest horizon, and then He/he 
drew near...” as well as to Moses’ swoon at Sinai; see Qur’an 53:7-8; 7:143 and 
vv. 9-11, 233-35, 308-14, 327-28. 


480-85: Regarding intoxication and sobriety, see the Introduction and vv. 
210-11, 233-35, 310-12, 573-75. Manuscripts and commentaries give several 
alternative readings for the “eye of the self/essence [‘ayn al-‘ayn] awoke” in the 
last line of v. 480, including: “the source of confusion /‘ayn al-ghayn] became 
clear.” and “the clouds of confusion {ghayn al-ghayn] were cleared away.” 
Whatever the case, the meaning remains largely the same. 
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In me, I witnessed those bowed down 
to my manifest form, 
and I realized that I was Adam 
to whom I bowed, 


And I saw with my own eyes 
among angels of the highest heavens, 
spiritual beings from earthly realms, 
equal to my rank. 


My fellow-travelers begged guidance 
from my horizon close by, 
while the union of my oneness 
arose from my second separation. 


In a swoon crushing the senses, 
the soul reviving 
fell prostrate to me, 
before repenting as Moses did. 


For there is no “where” after the source; 
I had recovered from my drunkenness, 
and with sobriety 
the eye of the self awoke. 


The end of effacement 
arriving before my end was sealed, 
is like the start of sobriety; 
both are stamped by a given time. 


So I balanced the scales of one rapt 
and effaced by extinction 
with one severed and cut-off, 
sober in sense. 
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485-86: Compare v. 32 and the lover's earlier fluctuation between states, which 
is a sign of spiritual instability and immaturity. 


486-88: Compare v. 147 and the lingering selfish nature of the immature lover. 
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For the cloudy film was wiped away 
from my sobriety, 
so the waking eye of self 
wiped out my effacement. 


One losing in being sober 
and finding in effacement 
is unfit in his shifting 
for the steady state of being near, 


While the drunken and the sober 
are qualified the same, 
bearing the mark of presence 
or the brand of rejection. 


They are not of my folk 
upon whom fall one by one 
qualities of ambiguity 
or signs of selfish residue, 


And one who does not inherit 
perfection from me falls short, 
turning from the right path 
toward ruin. 


Nothing in me leads me to disguise 
a last residue of selfish life; 
I have no shadow 
demanding my return. 


How much inspiration 
can a heart meet? 
How much can a tongue say 
in the mold of speech? 
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491: See vv. 7, 159-64, 345, 495-96. 


492: From the perspective of divine oneness, the beginning of creation is equal 
to its end, as stated in Qur’dn 39:67: “The earth, all of it, will be His handful on 
the Resurrection Day, and the heavens will be rolled up in the right hand of Him 
who is exalted and far above what they associate with Him!” Also see vv. 
74546. 


493: The Qur'an urges Muhammad to be patient in his prophetic mission, and 
not act hastily out of anger as did Jonah (see 68:48-50). Despite Jonah’s short- 
comings, the Qur'an does not make distinctions among the prophets, whose func- 
tions and messages are essentially the same; see Qur'dn 2:136; 2:285; 4:152. 
Further, according to a tradition related by the prophet Muhammad, God said to 
him: “My servant [Muhammad] should not say that he is better than Jonah.” 


495-509: Ibn al-Farid directly invokes the Primordial Covenant of Qur'an 7:172 
in this meditation on mystical union. Due to the unity underlying reality, God 
appears in pre-eternity to answer on His creation’s behalf; also see the 
Introduction, and vv. 50, 68-69, 156-58, 216-18, 430-43, 456-57, 549-52. 
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The sides joined, embraced me, 
and the carpet of otherness 
was evenly rolled up 

by the rule of the equal. 


As the duality of existence 
passed away, my being 
returned to bear witness 
in abiding oneness. 


So what is above the intellect's range, 
a first emanation, 
is as a last handful 
beneath holy Sinai. 


Thus the best of all creation— 
though he does deserve it— 
forbade us to prefer him 
over Jonah of the whale. 


I have signed and signified 
with what clear expression gives, 


while what was dark, I have brought to light 


by means of a subtle word: 


Yesterday's “Am I not?" is not 
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other than what one will be tomorrow— 


as my pitch dark became bright morn, 
and my day, my night— 


For the secret of “Indeed, Yes!” 
is the mirror of God's unveiling, 


and the meaning of union is confirmed 
by the denial of “withness.” 
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497: According to an hadith, hell will say to every pious person who comes near 
it, “O true believer, pass on, for indeed your light has quenched my fire!” 


499: Compare v. 61. 


500-501: Traditionally, in the hierarchy of Muslim saints, the gutb (“axis”) is 
the greatest living saint and spiritual guide who is drawn from among the four 
awtad (“pegs") who, in turn, rise to their spiritual status from among the forty 
abdal (“substitutes”). The lover, however, claims to supersede this earthly axis, 
implying, once again, that he is one with Muhammad's Prophetic Light, through 
which the universe was brought into existence and subsequently sustained. See 
vv. 153-54, 254-67, 286-94, 456-57, 464-66, 475-98, 615-50, 716-61. 


502: Like the beloved in v. 84, the enlightened guide exhorts his disciple to hold 
firm to the straight (mustagim) path, again evoking the first chapter of the Qur'an 
and its prayer for God’s grace and guidance. 


503: In pre-eternity, the Light of Muhammad appears in Adam, from whom God 
drew forth his progeny or seed (dhurriyah), that all spirits might bear witness to 
His oneness; see Qur'an 7:172. 
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So there is no spreading gloom or darkness, 
there is no wrong to fear, 
as the grace of my light 
puts out the fire of my wrath, 


And there is no time 
save where time does not count 
the existence of my being 
by the cycle of the moon. 


Yet the captive of time's constraints 
will never see 
what is beyond his cell 
in the garden of forever. 


The celestial spheres turn on me, 500 
so marvel at the pole of their turning, 
a central point 
that circles them all. 


There is no axis before me 
to succeed based on the three: 
the pole arises from the pegs 
fastened among my substitutes. 


So do not cross my straight line 
for in the corners 
are hidden things; 
seize your best chance now! 


From me, the seed of love 
appeared in me, 
and for me, the breast of union 
flowed from me with milk, 
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504: God breathed His spirit (rh) into Adam, and later into Mary, which caused 
her to conceive of Jesus, who also received the Holy Spirit (rah al-qudus) from 
God; see Qur'an 9:32, 15:29, 21:91, 66:12, and 2:87, 5:110. 


505: Again through direct reference to Qur'an 7:172 and the call to witness, Ibn 
al-Farid equates the beloved with God on the Day of the Covenant. 
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And I witnessed a wondrous thing there, 
and it astonished me 
as the wonder of my heart 
arose from the Holy Spirit's breath. 


For she had called me 505 
to witness her loveliness, 
so my mind was dazed, my manner 
unsteady in confusion. 


With her I so forgot myself 
that I thought myself another, 
and I did not seek 
the way back to me. 


My amazement drove me mad for her, 
and I did not recover me, 
nor did I follow a whim 
to search for myself. 


Crazed for her, 
I was absorbed in her; 
whoever she infatuates 
forgets himself. 


Then I was distracted 
from my distraction from me, 
and had I perished for her sake, 
I would not have sensed my passing. 


Among the elements of crazy rapture 510 
in a passion confounding my reason, 
was a Capture and plundering 
like a sudden, blind-side attack. 
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§11-12: The lover's selfish desires blind him to the selfless love demanded by 
the beloved. 


514: The quest for mystical enlightenment is often described in Sufi manuals as 
following a threefold path to certainty (yagin), from the certainty of religious 
knowledge (‘ilm al-yaqin), to the certainty of hidden or esoteric knowledge (‘ayn 
al-yaqin), to the certainty of true gnosis (haqq al-yaqin). 


515-20: These verses may allude to the Sufi practice of dhikr as the aspiring 
mystic attempts to harness his outer and inner senses, often through dance (per- 
haps alluded to in v. 519) and breath control (v. 520), accompanied by the con- 
templation of a beautiful object (v. 517) or, more often, by recollection and 
repetition of one of God's divine names (v. 518). See the Introduction and vv. 
141-47, 271-72, 407-41, 528-29, 560, 731, 759. 
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I would ask her of me 
whenever I encountered her; 
she gave guidance, 
but only led astray. 


I sought her from myself, 
she was there all along; 
how strange that I 
had concealed her from me. 


I kept going back and forth 
with her, within myself— 
my senses drunk, 
her beauties, my wine— 


Setting out 
from certain knowledge 
to its source and truth, 
reality my quest, 


Calling to myself from me 
to guide me by my voice 
to that part of me 
lost in my search, 


Me begging me 
to raise the screen 
by lifting up the veil, 
for I was my only means to me. 


I was gazing 
into the mirror of my beauty 
to see the perfection of my being 


in my contemplation of my face. 
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521-22: The lover's meditative quest toward selflessness, delineated in vv. 
513-20, leads to an illumination by means of an ineffable mystical union with 
the divine reality underpinning all existing things. Verses 524—32 underscore the 
successful culmination of this quest by using parallel structures and many of the 
same words and images found in vv. 513-20. 
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And mouthing my name, I listened 
and leaned toward me, 


looking to one who could make me hear 


mention of me in my voice, 


Placing my hands 
upon my heart, 
hoping to hold me 
there in my embrace, 


Rushing toward my breaths 
pleading they would pass by me 
that I might find 
me there. 


Until a flash appeared 
from me to my eye; 
the break of my dawn shone clear, 
my dark sky disappeared. 


There, where reason recoils, 
I arrived, 
and my bond and union 
reached to me from myself. 


Then I glowed in joy, 
as I attained to me 
with a certainty that spared me 
from my journey’s hard ride. 


I led myself to me 
after I called me back; 
my soul my means, 
my guide to me. 
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525-27: Just as the five senses point toward a self of experience, the names and 
attributes of things suggest an underlying essence or being (dhat), which the 
mystic seeks to uncover and so recover from within himself. Also see vv. 
280-86, 415-18, 448-51, 459-63, 676-714, 748. 


528-30: Once again, Ibn al-Farid pairs the term dhikr (“recollection”) with ism 
(“name”), suggesting the Sufi practice of repeating and meditating on one of 
God's ninety-nine names. Through this and other practices, the mystic has wiped 
away his transient individuality and selfishness in preparation for a union with 
his hidden identity (huwiyah), a union in which God assumes His servant's 
senses, seeing, listening, and acting on his behalf. Also see vv. 141-47, 271-72, 
407, 411, 420-41, 515-20, 560, 731, 759. 
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When I pulled away 525 
the curtains of sensuous disguise 
brought down 
by the mysteries of my wisdom, 


I raised the screen from my soul 
by lifting up the veil, 
and so it answered 
my question. 


I had rubbed the rust of my attributes 
from the mirror of my being, 
and it was encircled 
with my beaming rays, 


And I summoned me to witness me 
since no other existed 
in my witness 
to rival me. 


My mentioning my name 
made me hear it in my recollection 
as my soul, negating sense, 
said my name and iistened. 


I hugged myself— 530 
but not by wrapping arms around my ribs— 
that I might embrace 
my identity. 


I inhaled my spirit, 
while the air of my breath 
perfumed scattered ambergris 
with fragrance, 
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§33-36: Speaking from the perspective of an illuminative union, the lover once 
again assumes the persona of the Light of Muhammad. While this Light initiates 
and manifests itself in creation through attributes, qualities, and names, these lat- 
ter transient and superficial forms should not be allowed to obscure their tran- 
scendental source. Also see vv. 153-54, 254-64, 286-94, 456-57, 475-S0S. 
545-48, 565-74, 716-19, 726-61. 


§37-74: Using parallel and recurring structural patterns Ibn al-Farid constructs 
a stunning rhetorical account of the divine names (asmd') and attributes (sifar), 
their manifestation within the individual as the selfs senses and deeper meanings 
(537-48), their relationship to religious experience and truth (548-65), and their 
emanation and effects throughout the levels of the cosmos (565-74). Also see vv. 
313-14, 403-S. 

§37-38: The self/soul (nafs) is attached to outward sense and form, while the 
spirit (ruh) knows the underlying essence (dhdt), which the names and attributes 
reveal to one with spiritual insight. Also see vv. 41, 108, 145, 400-401, 425-26. 
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All of me free 
from the dual quality of sensation, 
my freedom within, 
I, one with my essence. 


Praising me by my attributes 
helps my praiser praise me, 
but praising me for them 
rebukes me. 


For one who sees my quality in me 
is my close companion, but one who sees me 
by my attribute never enters my camp; 
I am camouflaged and self-concealed. 


Recalling my names through me 
is a vigilant waking vision, 
but recalling me by them 
is a dream of heedless sleep. 


One who knows me by my acts 
is ignorant of me, 
while he who knows them through me 
is a master of the truth. 


So grasp 
the marks of attributes 
in outward signs, 
from a soul that knows them well, 


And understand from them 
the names of the essence 
in the inner worlds, 
from a spirit that is well informed: 
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539-42: Attributes such as seeing and hearing appear to be the product of the 
outward body and sensate self, upon which humans base their individual identi- 
ties. But just as written marks and words are symbols pointing to inner meanings, 
so too do the five senses and sensation indicate deeper inner levels of reality to 
be encountered through mystical experience. Also see vv. 525-27, 679-714. 


543-44: All existing things depend on the divine names and attributes for their 
existence. God creates by commanding, “Be,” and this mention (dhikr) leads to 
all of creation, which praises Him for granting existence. This praise for the 
mercy of creation is frequently noted in the Qur'an: “He is God, the creator, 
maker, and fashioner, possessing the beautiful names. Whatever is in the heav- 
ens and the earth praises Him; He is the Mighty, the All-Powerful!” (59:24; also 
see 57:1; 59:1; 61:1). See vv. 158, 473-74, 637-38. 


545-48: Creation serves as the site/sight of temporal manifestation for the Light 
of Muhammad, which exists in pre-eternity prior to time. In reality, then, all 
sense and form depend upon this creative principle, while the names and attrib- 
utes are instruments to fix and reveal the divine behind creation's guise. Also see 
vv. 448-51, 677-78. In a similar way, the five senses help to form and inform the 
self, which may return to its source in union when the mystic's senses are said to 
be assumed by God. See vv. 160-62, 192-94, 313-14, 381-87, 639-42, 719-21. 
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My attributes seeming to arise 
from the names of my limbs 
with which, for wisdom's sake, 
my soul was named, 


Are marks of learning and lore 540 
on the temples’ curtains, 
bringing to light 
what underlies sensation in the soul, 


While my essential names rising up 
from the attributes within my ribs, 
in which, for secret joys, 
my spirit took delight, 


Are hidden signs of treasures 
found in the inner meanings of allusion, 
surrounded by the mystery 
of what the secret hearts conceal, 


And their traces in all the worlds 
together with knowledge of them— 
and all existing things 
are bound by and to them— 


Is the existence of recollection 
preserved by sovereign power, 
bearing witness to a harvest of praise 
for universal strength. 


They are my manifest sights 545 
where I appeared, 
though I was not hidden from myself 
before the site of my epiphany, 
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549-50: Beginning with this verse, Ibn al-Farid describes the descent of the 
divine names and attributes from God to creation, their blessings to humanity, 
and their spheres of influence. The one who “preserves the covenant” is proba- 
bly God, who “never tires of preserving heaven and earth,” and who “watches 
over everything.” Further, God has created angels to sing His praises and bring 
His blessings, while He has sent prophets to guide humanity to Him; see Qur'an 
2:255, 11:57. God's “soul” (nafs) or essence, then, is one of loving kindness and 
mercy, as He keeps His side of the Primordial Covenant despite human way- 
wardness. See Qur'an 6:12, 56; 5:116—20, the Introduction, and vv. 50, 68—69, 
156-58, 430-33, 456-57, 495-509. 


§51-52: The one who “last confirms the covenant” is the historical Muhammad, 
the “Seal of the Prophets,” who brings “news from the unseen world,” including 
the good news of God's mercy and fearful tidings of a destructive Judgment Day, 
which will arrive without warning: see Qur'an 33:40; 3:44; 11:49; 12:102; 
11:100, 120; 54: 1-5; 77:1-7; 78:1-5. Also see vv. 595-99, 615-17. 
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And so speech— 
I am all tongue speaking of me— 
and sight— 
I am all eyes gazing on me— 


And hearing— 
I am all ears hearing the call, 
and all of me is a hand 
firm in fending off destruction— 


Are the qualities of attributes 
that fixed what lay behind the guise, 
and the names of an essence 


spreading what the senses relayed. 


They flow out from one 
who first preserves the covenant, 
with a soul watching over them 
in loyal love, 


As chanters of high praise, 
guides to vigilance, 
purveyors of sweet joys, 
clouds pouring what is desired. 


They are set down by one 
who last confirms the covenant, 
with a soul scorning 
arrogant pride, 


As gems of prophecy, 
luminaries of union, 
manifest tidings, 
chargers of a sudden assault. 
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553-56: The well-educated and dedicated religious scholars explain difficult 
passages of the Qur'an, while providing prayers and laws for the community. The 
great mystics then probe deeper through meditation and spiritual contemplation 
leading to the sought after spiritual union. Ibn al-Farid alludes here to Qur'an 
89:27-28: “O tranquil soul, return to your Lord contented and pleasing to Him.” 
See vv. 200-205. 


557-64: Ibn al-Farid invokes the traditional Muslim steps toward true 
religion—islam, iman, and ihsdn (“submission,” “faith,” and “sincerity/perfect 
charity”)}—to highlight the benefits derived by believers from the names and 
attributes. 

557-58: The body and outer actions of professed Muslims are disciplined by rit- 
ual and laws, which help them to deepen and strengthen their faith. Also see vv. 
267-68, 454-55, 743. 


559-60: Muslims of sincere faith actively gain control over their senses through 
dhikr and other forms of meditation, whether carried out individually in spiritual 
retreat (khalwah) or performed communally in mosques, thus enabling them to 
rein in pride and arrogance. See vv. 1-6, 209-12, 141-47, 271-72, 407-41, 
515-20, 528-29, 731, 759. 
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They are made known by one 
visibly seeking resolution, 
a soul whose nature 
is generous with existence, 


As deep intimations, 
inner meanings of high intelligence, 
abodes of enigma, 
the bases for laws, 


And they are exalted by one 555 
inwardly holding true resolve, 
a penitent soul 
content in contemplation, 


As the choicest of signs, 
wonders of pleasure, 
the most desired of goals, 
squadrons of courage. 


From the names and attributes, 
for the body 
attached to the station of Islam 
with its wise principles 


Come thunderbolts of decrees, 
delicacies of sagacity, 
verities of proficiency, 
subtleties of capacity. 


From them, 
for the senses 
realized in the station of faith 
with its active signs 
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561-64: Muslims of true sincerity who have purified their selfish souls (nafs) 
are graced with spiritual wisdom and reward to the extent that their faith embod- 
ies the prophetic ideal set down in the hadith in which Muhammad says: 
“Sincerity is that you worship God as if you see Him, and if you do not see Him, 
know that He sees you!" For these accomplished masters, the names and attrib- 
utes bring the strength to strive for spiritual perfection and union. Also see vv. 
200-212. 


565-74: Ibn al-Farid turns to the emanation of the divine names and attributes 
from the Light of Muhammad into four levels of existence with their respective 
benefits to creation. Also see vv. 403-5, 643-45. 


565-66: Again, the progression begins with the material world of the senses 
(‘alam al-shahadah), where God's care and blessings for His creation are attested 
to by the Qur'an, whose sections and allusions have been elucidated by scholars. 
See vv. 553, 617. 
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Come cloisters for recollections, 560 
flashing lights for contemplation, 
mosques for relics and impressions, 
bridles to restrain presumption. 


From them, 
for the soul 
forged in the station of sincerity 
with its tidings of the Prophet 


Come elegant reports, 
generous gifts of grace, 
sage scrolls of scholars, 
rightful rulers of reward. 


And for the totality, 
arising from the vision verses 
from the beginning: “As if you see Him,” 
to the end: “If you do not, He sees you,” 


Come showers of excitations, 
envoys of transcendence, 
the occurrence of unions, 
brave lions of the regiment. 


In the visible world of sense demands, 565 
the names and attributes return 
in what the soul 
senses from me 


As chapters of explanations, 
the arrival of salutation, 
the attainment of allusions, 
and sources of benefit. 
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567-68: In the unseen world of the spirit (‘alam al-ghayb), the names and attrib- 
utes are blessings confirming the spiritual progress of sincere believers while 
admonishing them to strive to grasp the inner meanings of outward forms as in 
traditions, texts, and prayer. Also see vv. 618-19. 


569-70: Proceeding to the higher world of the angels (‘Glam al-malakit), the 
names and attributes take the form of revelation and its mystical exegesis for, 
according to tradition, Muhammad ascended to the angelic world during his 
Night Journey referred to in Qur’an 17:1 and. perhaps, in 53:13-18. There, the 
prophet received revelations, and instruction regarding the five daily prayers. 
See vv. 233, 295, 361, 454—SS. 


571-72: The highest world is that of power and proximity to God's divine pres- 
ence (‘d/am al-jabarit). Here in paradise, where God's unity reigns supreme, the 
names and attributes form God's throne and the angels, as described in Qur'an 
39:75: “You will see angels surrounding the throne singing their Lord's praise. 
He will judge [humanity] with truth, and it will be said: ‘Praise be to God, Lord 
of the Worlds!"” Also see vv. 377, 627-28, 646-48. 


573-75: “The soul enriched by recovery” appears to denote the mystic who has 
recovered from rapture’s intoxication to an enlightened sobriety; see vv. 210-11, 
231-35, 310-12, 480-85. Such an enlightened sou! draws sustenance from the 
names and attributes and finds, perhaps in descending order through the four 
worlds mentioned above, spiritual inspiration, prosperity, beneficence, and grace. 
Though having attained union, this gnostic continues to follow the Sufi path 
(tariqah) and the rules and regulations appropriate to each spiritual level. 
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In the unseen world, 
they arise 
in what I find to be ever-new 
blessings from me, upon me, 


As glad tidings of approval, 
clear proofs of admonition, 
the secrets of traditions, 


and treasures of prayer. 


In the angelic world, 
they settle down 
where I alone among my folk 
traveled by night, 


As academies of revelation, 
fortresses of bliss, 
gardens of exegesis, 
and knights invincible. 


In the world of power, 
they shine in the east 
of a conquering enlightenment 
dazzling to insightful eyes, 


As thrones of divine unity, 
powerful ranks of nobility, 
ways of glory and praise, 
and angels of victory. 


In every world, 
they well up and overflow 
for the need of a soul 
enriched by recovery, 
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576: As Ibn al-Farid detailed above, the divine names and attributes contribute 
to the process of creation, but only by introducing multiplicity into reality. 
However, by means of mystical union, the gnostic mends these divisions and 
returns to the undifferentiated unity underlying all of existence. Also see vv. 
648-50, 154-55, 218, 321, 441. 


577: All trace of selfish love has been eradicated. See v. 488. 


578: In true union, there can be no separation because the distinction between 
lover and beloved has vanished; see vv. 153-54, 205-18, 231-35, 321, 441. 


579-88: Normally, the human imagination can metaphorically use one sense on 
the basis of another (e.g., envisioning the hidden beloved’s face upon hearing her 
voice), while in mystical union, the senses are fused into a whole, as they bear 
witness to the unity of God, who assumes their functions; compare vv. 381-87, 
545-48. 
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As benefits of inspiration, 
heralds of prosperity, 
profits of beneficence, 
tables spread with grace. 


So all of me 575 
follows what the path provides 
in the way required 
by my reality. 


When I repaired the rift, 
and unity—ruptured by difference 
caused by attribution— 
was healed and made whole, 


And nothing remained 
to estrange me 
from my firm tie 
to intimate love, 


I realized 
we in truth are one, 
as sober union confirmed 
the passing of separation. 


So the whole of me was 
a tongue, an eye, an ear, a hand 
to speak and see 
and hear and grasp: 


My eye spoke softly 580 
while the tongue beheld; 
my ear was speaking 
as my hand listened near. 
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My ear was an eye 
observing what appeared; 
my eye was an ear 


listening silent as the folk chant, 


My tongue a hand, 
a support from me; 
my hand a tongue for me 
when I spoke and preached. 


My hand was an eye 
seeing all that came to light, 
my eye a hand, 
lashing out to strike, 


My ear a tongue 
in my talk with others, 
my tongue an ear, 
silent as it listened near. 


So too the sense of smell, 
following closely by analogy, 
had rules of exchange 
in the fusion of my qualities. 


No member was singled out 
without the others 
for a fixed quality, 
like a “seeing” eye, 


For despite their singularity, 
each of my atoms 
held the sum 
of my sensing actions, 
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589-94: In union, the gnostic transcends time and space as he instantly 
embraces the divine unity beneath multiplicity. Compare vv. 381-87, 726. 


594-99: Again, the lover/master clearly speaks as the gnostic in union with the 
Light of Muhammad and/or as the Light itself, which is the source of all enlight- 
enment, miracles, and power, whether spiritual or material; see vv. 254-64, 
286-94, 456-57, 475-93, 500-505, 533-36, 545-48, 565-74, 615-50, 730-61. 
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Whispering, then listening close 
from the vision of one 
casting away his all, instantly, 
out of an omnipotent hand. 


Thus I read the knowledge of the scholars 
in a single word, 
and I reveal all the worlds to me 
with a simple glance. 


I hear the many voices 590 
of those who pray in every tongue 
in a space of time 
shorter than a flash, 


And I bring before me 
what before had been 
too far away to bear, 
in a blink of my eye. 


I inhale the bouquet of gardens 
and the sweet scents clinging to the skirts 
of the four winds, 
in a simple breath. 


I survey the far horizons round me 
in a momentary thought, 
and cross the seven heavens 
with a single step. 


The phantom forms of those 
without abiding residue of self 
are like spirits, light, 
embraced by my union. 
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600-601: Ibn al-Farid reiterates the central theme of this poem: the elimination 
of selfishness and self-regard leads to an empowering union. Indeed, the source 
of miracles is union and not, as was traditionally believed, a breach in time and 
space. 
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So those who spoke sovereignly, 
bestowed their grace, or stormed the walls, 
acted with only the barest trace 
of my support and strength, 


While no one walked on water, 
flew through the air, 
or plunged into flames 
without my resolve. 


Those I have aided 
with my slightest trace, 
cast everything away 
in an instant, 


While one following my union 
with all his being, 
recited the Qur'an 
a thousand times an hour. 


Had a gentle grace from me 
arose in a dead man, 
his soul would have returned 
restored to him. 


This is the soul: 
if it throws down its desire, 
its faculties double and bestow 
their power on each atom. 


Union should suffice you, 
not a breach in the planes 
of limited space 
and finite time. 
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602-3: For the story of Noah, see Qur'an 71:1-28; 11:25—48; 23:23—41; 26:105- 
22. Also see v. 13. 


604-5: According to the Qur'an, Solomon had command of the winds, two 
armies—one of jinn and one of men—as well as an army of birds, whose speech 
he knew. Solomon also secured the conversion of the queen of Sheba (Saba’), 
Bilgis, to monotheism by having her throne instantly transported from the Yemen 
to his palace; see Qur'an 21:81-82; 34:12-14; 27:15-44; 38:36—40. 


606-7: Having accepted monotheism, Abraham smashed his family's idols and 
was thrown into a fire by an angry mob; God, however, cooled the fire, and 
Abraham emerged unharmed; see Qur'dén 21:51-71. Though Abraham is 
described in the Qur'an as a model of faith (60:4), he, nevertheless, asked God 
for an example of resurrection. So God told him to take four birds and tame 
them. Then Abraham was to slaughter them, place pieces of each of the four on 
several mountains, and call to them, at which time they would become whole 
again and fly to him; just so, the dead will reassemble their bodies and return to 
their Lord: see Qur’an 2:260. Also see v. 13. 


608-9: In confrontation with Pharaoh's magicians, Moses threw down his staff, 
which became a serpent and swallowed up the serpents that the sorcerers had 
conjured; see Qur'an 7:103-26; 26:34—51. For Moses and the miracle of the 
springs from stone, see Qur'an 2:60; 7:160. 
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By union, 
Noah rose above the flood, 
and saved his folk 
who sought refuge in the ark. 


The deluge receded 
in answer to his prayer, 
and he sailed straight to Mt. Jidi, 
and the ark settled there. 


With the wind’s back 
bearing up his carpet, 
Solomon and his two armies, too, 
swept across the earth's expanse, 


And before the blink of an eye 605 
the throne of queen Bilqis 
was brought to him easily 
from Sheba. 


Abraham quelled the fire of his foe, 
and from his light, 
the flames became a meadow 
in a garden, 


And when he summoned birds 
from each mountaintop, 
they came without complaint 
though they had been killed and quartered. 


Moses threw down his staff, 
which swallowed up 
the terrors of sorcery 
preying on his soul, 
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610-11: In the Quranic account of Joseph, Jacob goes blind as a result of cry- 
ing over his lost son. Years later, a messenger comes from Egypt with the good 
news that Joseph still lives and prospers as his father had long suspected. As 
proof, the messenger brings Joseph's robe, which he throws over Jacob's face, 
miraculously restoring his sight; see Qur’4n 12:84-87, 93-96. See v. 15. 


612-13: Qur'an 5:110—-15 recounts a number of miracles performed by Jesus, 
including curing the blind and the leper, and bringing clay birds to life. Further, 
when his apostles asked Jesus for confirmation that he was truly God's messen- 
ger, Jesus prayed to God, who sent down a table spread with a sumptuous feast 
as proof. 


614: Ibn al-Farid suggests the miraculous nature of his poetry by drawing a par- 
allel with Jesus. By God's permission, Jesus brought to life clay fashioned in the 
form of birds (Qur'an 5:110), while Ibn al-Farid brings to light mystical truth 
within the forms of his finely crafted verse. 


615-16: Qur'an 33:40 declares the prophet Muhammad to be “the apostle of 
God and the seal of the prophets.” Thus, Muslim tradition regards the historical 
Muhammad to be the culmination of all the previous prophets, while his pri- 
mordial Prophetic Light emanates and illuminates the entire universe, in general, 
and the prophets, in particular, beginning with Adam until their fulfillment in the 
historical Muhammad. Also see the Introduction and vv. 256-59, 286-94, 
456-57, 551-52, 565-74, 594-99. 
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And from his striking a stone, 
springs burst out 
streaming continuously, 
running to the sea. 


When the messenger 
cast Joseph's shirt 
over Jacob's face 


with news of his son's return, 


Jacob saw Joseph from afar 
with eyes long blind 
from weeping 
longingly for him. 


Among the people of Israel, 
a table spread for the feast 
came down from heaven 
to Jesus. 


He made the blind see, 
restored the leaper’s health, 


610 


and with a breath, he turned dead clay 


into a breathing bird. 


With God's permission, 
my finely forged words 
have revealed to you the secret 
within actions without, 


And the secrets of all of them before 
were brought and bestowed on us 
by him who was their seal 
in prophecy’s due time. 


249 


615 


‘UMAR IBN AL-FARID 


617: Ibn al-Farid refers to a hadith in which Muhammad said: “The learned schol- 
ars [‘ulama'] of my community are like the prophets of Israel.” According to 
Islamic tradition, there will be no further prophets after Muhammad. Yet, because 
he was the most recent and seal of the prophets, Islam is the best religion to the 
extent that pious Muslims may serve as substitutes to subsequent generations. 
Therefore, the legal scholar (‘alim) clarifies the rituals and regulations of the com- 
munity brought by the prophets, while Muslim missionaries follow the messen- 
gers’ way of calling people to believe in the one God. Also see vv. 553, 565-66. 
618-19: Ahmddi (“most praised") traditionally refers to Muhammad, most 
praiseworthy of the prophets. In his community, the true gnostics selflessly and 
patiently accept the will of God, Who grants them gnosis and, occasionally, a 
miraculous gift of grace (Aardmah) to strengthen their faith or protect them. The 
gnostics, then, resemble the prophets who received revelation, and whose verac- 
ity was often affirmed by a public miracle (mu‘jizah). Also see vv. 567-68. 


620-21: The Muslim community, indeed all of humanity, is heir to the histori- 
cal Muhammad and to his Prophetic Light, as embodied and passed on by his 
immediate family, his intimate companions (ashdab), and the next generation of 
believers known as the “followers” (tahi'tn). Also see vv. 464—66. 


622: The first four caliphs of Islam were all relatives and close companions of 
Muhammad, and Islamic tradition relates instances of their being graced by God. 
Among God's blessings to the first caliph, Abd Bakr (r. 11-13/632-34), was the 
latter's victory over Musaylimah, who opposed Islam on the grounds that he was 
the prophet of the formidable Hanifah tribe. 
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Only by following after him 
and by his leave 
did any prophet ever call 
his people to the truth. 


So now our learned scholar 
is like their prophets of tong ago, 
while any one of us calling to the truth 
undertakes the acts of an apostle. 


Our gnostic in this Ahmadi time 
is like those prophets 
with firm resolve 
holding to God's decree, 


And what was once a miracle among them, 
after him became a gracious gift of grace 
given to a caliph 
or one sincere and true. 


Humanity no longer needs 620 
the Messenger; 
they have his family and companions, 
and his followers leading in the faith. 


Their gracious gifts of grace 
fell to them from him 
as he bequeathed them 
a share of every virtuc: 


After him, 
Aba Bakr waged war 
against Hanifah’s folk 
defending the true faith. 
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623: According to tradition, the second caliph, ‘Umar (r. 13-23/634—44), was 
able to warn Sariyah ibn Hisn to seek refuge in a mountain and so escape his 
enemy; at the time, Sdriyah was in Iran while ‘Umar was in the prophet’s mosque 
in Medina. 


624: ‘Uthman, the third caliph (r. 23-35/644—56), was assassinated by Muslims 
who viewed his caliphate as one of nepotism. One tradition, however, relates that 
‘Uthman, trusting in God, calmly read the Qur'an as his assassins took his life. 


625: The fourth caliph was ‘Ali (r. 35—40/656-61), Muhammad's cousin and 
son-in-law, and father of Muhammad's grandsons, al-Hasan and al-Husayn. 
Many Muslims, especially Sufis, hold that Muhammad gave ‘Ali a secret wisdom 
and the ability to mystically interpret (ra’wil) the Qur'an. See vv. 290, 464-66, 
and al-Qaysari’s commentary to v. 2 of the Wine Ode. 


626: Ibn al-Farid refers to the hadith in which Muhammad is reported to have 
said: “My close companions are like stars, whichever one you have followed. 
you have been guided aright.” See vv. 2 and 13 of the Wine Ode. 


627-28: Ibn al-Farid probably refers here to a hadith in which Muhammad calls 
the saints (aw/iya’) his “brothers” for whom he longs. Though longing implies a 
distance or physical absence, the saints have attained spiritual proximity to the 
Light of Muhammad, even though they were born after the death of the histori- 
cal prophet. Also see vv. 267, 377, 464-66, 500-501, 571-72, 646-49. 


629-31: Once again, the Light of Muhammad speaks, declaring that all of the 
prophets—upon whom descended Gabriel, the spirit of revelation—drew their 
inspiration and carried out their prophetic missions in his name. Though the his- 
torical Muhammad was a descendent of Adam in terms of material form, 
Muhammad's Prophetic Light was the spiritual source of Adam's prophecy and 
that of all subsequent prophets. Also see vv. 455-60, 594-99, 730-61. 
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‘Umar called Sariyah 
to shelter in the mountain, 
though the caliph 
was in a place far away. 


‘Uthman sat absorbed 
reading the Qur'an 
though the band of men 
had passed the cup of death to him, 


And ‘Ali made clear 625 
problem passages 
with mystical exegesis, 
his legacy to knowledge. 


The rest of the Prophet’s companions 
are like stars; 
whoever set his course by one of them 
was guided right by their counsel, 


And the saints— 
believing though they never saw him— 
have been elected to be near, 
close with the tie of brothers. 


They are near him in spirit 
as he longs for them in form; 
marvel, then, 
at the absent present! 


Those who received the spirit 
called others to my path in my name 
as they overcame the renegades 
with my proof, 
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632-33: The cosmic growth and development of the Prophetic Light represent 
a process of revelation or self-manifestation (tajalli). The Light's earliest medi- 
tation is appropriately chapter 21 of the Qur'an, entitled “The Prophets,” which 
speaks of prophecy in general, and recounts stories of many of the individual 
prophets prior to Muhammad. As the Light matures, its study tablet is the 
“Preserved Tablet,” mentioned in 85:21-22 as containing the Qur'an, while the 
Light's chosen Qur'anic chapter or, perhaps, lesson, is “The Victory" (48), which 
predicts Muhammad's ultimate victory over polytheism and idolatry. Also see vv. 
245-64, 537-74. 


634-36: Before leaving the primordial world to take material form, the Light 
sets down the indivisible law to be revealed by all prophets and followed by their 
communities. Thus, the past prophets drew their inspiration and success from the 
Light, as will their followers who continue to call others to the truth. 
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Yet in spirit, I precede them all, 630 
so they turn on my circle 
or come to water 
by my path. 


For though I am 
Adam's son in form, 
his spirit within 
proves me to be his father. 


My soul left its simple state 
and moved toward maturity, 
sO it was raised 
on the lap of revelation; 


In the cradle, my prayer was the “Prophets”; 
among the elements, 
my tablet was the one “Preserved,” 
with “The Victory,” as my sirah. 


Before my weaning, 
prior to my charge in visible form, 
I sealed every code 
with my clear law. 


So the prophets 635 
and their followers in faith 
are on my path 
never leaving the track of my way. 


Those who called to me before, 
my right hand holds their happiness; 
my left offers comfort 
to those coming after. 
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637-38: The Light of Muhammad is the source of spiritual authority. This 
“affair” (amr) may also refer to all of creation, which is brought into existence, 
regulated, and controlled by God's command (amr); see, for example, Qur'an 
19:35; 22:65; 30:25; 36:82; 40:15, 68; 42:52; 97:4. The Light thus embodies this 
divine command and so is directly responsible for existence, revelation, and the 
pledging of the Primordial Covenant witnessing to the one God. Further, Ibn al- 
Farid probably alludes here to the Divine Saying in which God tells Muhammad: 
“If not for you, I would not have created the heavens.” See v. 158, 473-74, 543-44. 


639-42: To this point in the poem, the senses of the passive lover have been 
assumed by the beloved in union. Now, as the Prophetic Light, the poetic persona 
takes the active role of assumption since, in fact, all existence is its emanation. 
Compare vv. 160-62, 192-94, 313-14, 381-87, 403-5, 545-48, 719-21. 


643-45: The Light arises in progressively more ethereal manifestations moving 
from beauty in realm of the senses to abstract thought in the mind, and, finally, 
to mystical vision in the spirit’s world, which is beyond thought and intellect. See 
vv. 73—75, 403-5, 565-74. 
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So do not reckon the affair 
as outside of me; 
no one ever attained dominion 
save by serving me. 


If not for me 
existence and witness would not exist, 
and covenants of protection 
would have gone unpledged. 


No one lives 
unless his life is from mine; 
obedient to my will 
is every aspiring soul. 


No one speaks 640 
unless his speech is from mine: 
no one sees 
but by the gaze of my eye. 


No one listens 
unless listening by my ear; 
no one grasps 
but by my might and strength. 


No one 
is speaking, seeing, hearing 
in all of creation 
but me! 


In the composite world, 
I appeared deep within 
every shape and form 
adorning them with beauty. 
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646-48: Ibn al-Farid plays on the traditional Sufi psychological states of exhil- 
aration (bast) and constriction (gabd) to contrast the divine attributes of mercy 
and terrible power. By joining these opposing attributes and reversing the 
process of emanation, the mystical state of proximity to God (qurbah) ensues. 
See vv. 5, 71-73, 164, 269, 377, 571, 627. 


649-50: Again, Ibn al-Farid invokes God's interactive attributes of majesty, 
beauty, and perfection as the Light returns to the primordial divine presence, 
bearing witness to God's lordship. Beyond time and space, beyond multiplicity, 
the Light beholds its existence in divine oneness and, so perhaps, becomes God's 
organ of self-contemplation. See vv. 71-73, and 154-55, 218, 321, 441, 574-78. 
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While in every subtle sense 
not revealed by my visible guise, 
I was conceived and formed 
but without a body's shape. 


Yet in what the spirit sees 645 
clairvoyantly, 
I was rarified, 
concealed from this subtle sense confined. 


In the mercy of expansion, 
all of me is a wish 
expanding wide 
the hopes of humanity, 


While in the dread of contraction 
all of me is awe; 
wherever I cast my eye, 
I am honored. 


In joining both attributes 

all of me is proximity; 
come, draw near 

my inner beauty. 


For in the end-place of “in,” 
I still found with me 
my majesty of witness 
arising from my perfect nature, 


And where there is no “in,” 650 
I still witnessed within me 
the beauty of my existence 
without an eye to see. 
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651-52: The Light and/or master exhorts the aspirant to seek spiritual union, 
and the oneness, which has been divided by the names and attributes, and 
obscured by the senses. 


653-54: The master warns his disciple not to mistake the emanation of the one 
into a multiplicity of forms as the false belief in reincarnation or gross notions 
of transmigration within the nature. 


655-59: To illustrate the underlying divine nature of the soul, indeed of all exis- 
tence, Ibn al-Farid compares the human soul to Ab0 Zayd al-Sardji, a trickster 
popularized in the tales of al-Qasim al-Hariri's (d. 516/1122) al-Maqdmat. Just 
as Abd Zayd constantly changes his disguise to dupe others for his own selfish 
ends, so, too, does the soul (nafs) hide behind the senses and actions in order to 
create the fiction of a permanent self independent of its divine source. See vv. 41, 
108, 145, 195-210, 415-42, 458-64, 537-38, 669-71, 710-15. 
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If you belong to me, 
rush to my union and erase 
the difference of my division; 
do not tend toward nature's dark side. 


Before you are signs 
of inspired wisdom 
removing from you 
the delusions of sense. 


So steer clear of one 
professing reincarnation, 
in man or beast; 
Stay away from his beliefs. 


Leave him and his claims of transmigration 
into plants or minerals in the ground, 
though were the latter true, 
it would surely suit him in every round! 


Now, the parables I strike 655 
time after time about my state 
are a blessing 
from me to you. 


Ponder the trickster in the Maqdamdat, 
learn from his shifty ways, 
and you will be thankful 
for my advice; 


Know that the self, 
whenever it appears without, 
in any shape and form, 
is obscured within by sensation. 
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664-67: Ibn al-Farid refers here to the widely held belief that in dreams, the 
soul (nafs) has access to knowledge of past and future events. Qur'an 39:42 has 
been used to lend support to this notion: “God gathers the souls /anfus] at the 
time of their death, and those that do not die, when they sleep. Then he withholds 
those upon whom He has decreed death, and sends the others back for their 
appointed term. Indeed, in this are signs for a folk who reflect.” 
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Though the Maqdmat are fiction, 
truth draws a parable from them, 
for the self 
is unstable still. 


Be perceptive, 
and with your sense 
consider impartially 
your self within your outward acts. 


Contemplate what you see 
clearly without question 
in the polished mirrors, 
if you seek to uncover your self. 


Did other than you 
appear in them, 
or did you see yourself there 
in the rays’ reflection? 


Listen, as the voice 
that died away 
returns to you 
off the high fortress walls. 


Was the one who whispered to you there 
other than you, 
or did you hear 
your own words echoed? 


So tell me, who was it 
delivered his knowledge to you 
when your senses 
were still in slumber? 
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668-71: Detached from the material world, the soul enters a spiritual plane 
where it conceives of itself as both teacher and disciple of esoteric wisdom. This 
secret lore, however, has existed in the soul since the time of its creation just as 
Adam, humanity's father, knew the names of existing things in the beginning. Ibn 
al-Farid alludes to Qur'an 2:31: “[God] taught Adam all of the names.” This 
knowledge is not the partial one of reason and intellect, but whole, innate, and 
akin to revelation, since it was placed in the soul by God on the Day of the 
Covenant. See vv. 248-49, 430-41, 630-31, 759. 
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Before your dozing dream, 665 
you did not know 
what happened yesterday 
or what would be tomorrow. 


But then you knew, 
Certain and proud, 
reports of those gone by 
and the secrets of those to come. 


Do you reckon someone 
other than yourself 
brought you this glorious knowledge 
in drowsy sleep? 


No, it is none other 
than the soul 
busy in its world 
away from human form. 


In this unseen realm, 
the soul revealed itself to itself 
in the form of a sage guiding it 
to grasp strange and secret meanings. 


Long ago, the soul 670 
was stamped with knowledge 
and taught the names, 
inspired by the father, 


Not by learning derived 
from distinction through difference; 
no, the soul slowly savored 
what it said to itself. 
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673: Just as the soul returns to God during sleep, so too, will it return to Him 
on the day of resurrection. 


674-76: Knowledge is not confined to what one derives by reason or through 
the study of tradition, for there is another more subtle form of knowledge taught 
by a spiritual master and found within one's soul. Also see vv. 415-41, 459-63. 
747-48, 759. 


677-78: Though gnosis and union may be found within the soul, the world of 
sense and form should not be ignored, since it is through both that divine mani- 
festation occurs at all. Phenomena, too, are the product of the divine names and 
attributes, emanations from the Light, and so they may serve to guide the alert 
seeker toward truth. Also see vv. 420-23. 
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Had the soul broke free of the body 
before the dream, 
you would have witnessed it, as I do, 
with perfect eyes. 


This breaking free in dreams 
confirms the soul's second separation 
in the life to come, 
so stand firm, 


And do not be one of those 
confused by their lessons, 
agitated, 
and robbed of reason. 


For beyond tradition, 675 
there is a knowledge 
too subtle to be grasped 
by the farthest reach of sound minds; 


I learned of it from me, 
and taught it to myself, 
as my soul endowed me 
with my gift. 


But do not forget play completely, 
for the joy of diversion 
is the endeavor 
of an earnest soul. 


Take care; 
do not avoid every gilded form 
or dismiss a case 
that appears impossible. 
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679-706: Ibn al-Farid describes a traditional shadow play to illustrate the soul's 
relationship to its actions and the five senses, as well as the relation of the 
Prophetic Light to creation. In shadow theater, a puppeteer manipulates wooden 
shapes whose silhouettes are projected onto a diaphanous screen illuminated 
from behind. The audience, then, sees the shadows move and act upon the screen, 
recounting wondrous tales of both good and bad from the worlds of animals, 
humans, and jinn. 
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For in illusion’s drowsy dream 
the phantom shadow 
leads you to what shimmers 
through the screens. 


You see the shapes of things 
in every display 
disclosed before you 


from behind the veil's disguise, 


And opposites were joined in them 
for the sake of wisdom, 
so their figures appear 
in every form: 


Silent, they seem to speak; 
still, they seem to move, 
shedding light 
though dark, 


While amazed you laugh, 
giddy and full of cheer, 
then cry bereaved like a mother 
who lost her child. 


You wail when they mourn 
their plundered fortune, 
and rejoice 
when they sing a sweet tune. 


In the branches 
you see birds cooing 
and warbling sad songs 
that stir you, 
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And you are awed by sounds 
of their many voices, 
for they clearly spoke 
in foreign tongues. 


On land, 
camels cleave the desert night; 
on sea, 
ships race amid the heaving deep, 


And you see two armies 
on land, at times, 
other times, at sea, 
in great formations. 


Courageous, 
dressed in iron mail, 
they stand their guard 
with swords and spears. 


The soldiers of land— 690 
knights on horse 
or mainly 
manly infantry— 


And the heroes at sea— 
riding the decks 
or climbing 
the lance-like masts— 


Are striking wild 
with shining sword, 
thrusting the brown shaft 
of a strong quivering spear, 
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Drowning in the fire 
of striking arrows, 
burning in the deluge 
of piercing hot blades. 


You see one charging headlong 
giving up himself, 
while another turns, 
defeated and broken, 


And you witness 695 
the catapult hoisted up, 
then it fires to destroy 
fortresses strong and forbidding. 


You glimpse specters, 
like disembodied souls, 
lying in stealth within 
their genie land; 


Wild attire, savage nature 
set them apart 
from the humanity of humans, 
for the jinn are not humane. 


Into the river, 
the hunter's hand 
casts the net 
and quickly draws out fish, 


And cunningly, 
he sets the traps, 
and hungry birds 
are snared for seed. 
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Ravenous serpents 700 
shatter ships at sea; 
lions in the jungle 
claw their prey, 


And in the air 
some birds snatch others, 
while savage beasts 
hunt in the badlands. 


You will see other shapes 
I have not mentioned, 
but I will trust 
in these choice few. 


Consider and learn 
what appeared to you 
in that single span 
without a long delay: 


All that you witnessed 
was the act of one 
alone within 
the cloistering veils. 


But when he removes the screen 705 
you see none but him; 
no doubt lingers 
about the shapes and forms, 


And you realize 
when the truth is shown, 
that by his light you were guided 
to his actions in the shadows. 


275 


‘UMAR IBN AL-FARID 


707-9: The Light of Muhammad hides its unity behind its emanation into mul- 
tiplicity, which ends in the material world. However, like the screen of the 
shadow play, creation glows with light to reveal the acts of the divine puppet 
master, who aims to bring the seeker full circle and back to the Light. 


710-21: The master interprets for the aspirant the shadow play in terms of the 
quest for mystical union. 


713-14: Leaving multiplicity behind, the mystic looks deep within himself to 
behold his unfettered soul and so bear witmess to the Light illuminating all of 
existence. Also see vv. 525-27, 539-42. 
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Just so, I let fall the veil 
between me and myself, 
obscuring the soul 

in a light of darkness, 


To appear by degrees 
time after time 
in creativity 
to delight the senses. 


I matched that play 
with my earnest aim 
to bring your mind near the ends 
of my furthest desires. 


For a semblance of scenes 
joins us both—that puppeteer and I— 
though his case and mine 
are not the same. 


His shapes on screen 
reveal his acts; 
when he appears, 
they turn and leave. 


My soul resembles him 
in action; 
senses are the shapes, 
body, the screen. 


As he had done, 
I raised the screen 
that the soul appear 
unveiled to me, 
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715: To underscore the mystical transformation from ignorance to gnosis, Ibn 
al-Farid draws on Qur'an 18:65-82, which tells the story of Moses’ encounter 
with a mysterious stranger, later identified by tradition as the prophet Khidr. On 
three occasions, Moses questions and criticizes his companion's outrageous 
actions, which include killing a youth, repairing a wall in an inhospitable village, 
and damaging a perfectly good boat. At last, the stranger informs Moses that 
these matters were not as they appeared to be. The slain youth would have grown 
up to disgrace his parents with his impiety; perhaps God would now bless them 
with a new, pious offspring. The repaired wall hid from the rude villagers a treas- 
ure belonging to two faithful orphans, who would later claim their inheritance. 
As for the boat, it was the property of poor people who depended on it for their 
livelihood. Yet a king was in the area confiscating good boats, so, by damaging 
the boat, the stranger enabled the owners to keep it for later repairs. The myste- 
rious stranger's knowledge of hidden dimensions of reality is like the gnostic’s 
grasp of the unity beneath plurality. Through union, the mystic finds that his indi- 
vidual self or soul (nafs) is not a permanent entity but a reflection of the Light. 
Thus the mystic annihilates his independent selfish existence and disciplines his 
body and physical desires by adhering to religious laws in order to preserve the 
treasure of the unitive life. 

716-18: The naked brilliance of the Light of Muhammad would consume all of 
its manifestations, hence the need for the veil of names and attributes. Ibn al- 
Farid is probably referring here to a hadith in which Muhammad says: “God has 
seventy thousand veils of light and darkness. Were He to remove them, the splen- 
dors of His countenance would consume everyone who saw it!” 


719-21: Once again, Ibn al-Farid explicitly supports his doctrine of union with 
the tradition regarding God's assumption of the mystic’s senses; see vv. 160-62, 
192-94, 313-14, 381-87, 545-58, 639-42. 
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For the sun of witness had arisen, 
and existence blazed, 
so I severed 
the ties that bind. 


I killed my young soul 
and raised a wall 
to guard my laws; 
I wrecked my boat. 


Again I spread my grace, 
as acts required, 
over every world 
in every span of time. 


But had the attributes not veiled me, 
my blazing splendor 
would have burned away 
the showings of my being. 


The tongues of all beings— 
if you listen close— 
witness with eloquence 
to my unity, 


While about my union 
a tradition has come, 
its transmission clear 
without doubt, 


Declaring true love 
for those who draw near Him 
by willing devotions 
or those decreed. 
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722-23: The master’s mystical progression toward union begins with his own 
soul, which is an agent of cause and effect. If left untended, the soul will lead one 
astray in plurality and selfish existence. Yet, as an emanation of the Light, a soul 
disciplined by means of religious precepts and devotional exercises will assist 
the mystic’s return to unity. Also see vv. 415-18, 459-63, 676, 748, 759. 


724: All of the various laws, exercises, and other means to attain union must be 
given up in true unity, even the notion of union that implies the coming together 
of two things. Also see vv. 154-55, 218, 264, 321, 441, 574-78. 


726-30: Viewing existing things from the perspective of the creative Light, the 
mystic senses the unity within all of them. Also see vv. 381-87, 419-25, 589-94. 
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The point of its teaching 
is clear 
as noonday light: 
“I am his ear...” 


I worked hard for oneness 
till I found it, 
and the agent of causes 
was one of my guides, 


And I joined my causes together 
till I lost them, 
for the bond of oneness 
was my best connection. 


Then I freed my soul 
from the two of them, 

and it was one, 
alone as always. 


I dove into the seas of union, 
dove deeper still for solitude, 
and so recovered 
the pearl without equal, 


That I could hear my acts 
with a seeing ear 
and witness my words 
with a hearing eye. 


So when the nightingale mourns 
in the tangled brush, 
and birds in the trees 
warble in reply, 
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729: The sidrah or “lote” tree was the site of Muhammad's great vision as 
described in Qur'an 53:13-18: “When there covered the lote tree, what covered 
it” (53:16). See vv. 233, 310-12, 328, 478-79. 


730-42: The Light is the source of all inspiration, creativity, and religion, what- 
ever their imperfect earthly forms may be. 


731: The “chanters" (adhkar) may be those who perform the Sufi dhikr, the 
chanting of God's names, whether aloud, or silently within their hearts, where, 
like an attentive reader, they grasp the meaning within the words. This insight, in 
turn, intoxicates the spiritual warriors with the wine of mystical love and gnosis; 
see vv. 1-4, 420-41, and the Wine Ode. 


732: In medieval Muslim societies, non-Muslim monotheists were often required 
to wear objects, such as a sash, to distinguish them from Muslims. Removal of 
such objects implies conversion to Islam, which not only bears witness to one 
God but also acknowledges Muhammad as His prophet. 
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Or when the flutist’s notes 
quiver in accord 
with the strings plucked 
by a singing girl’s hand 


As she sings poetry 
whose every note 
moves hearts to fly 
to their lote tree, 


Then I delight in my works of art 
declaring my union 
and company free 
of the idolatry of difference. 


By me the chanters' assembly 
is the ear of one who reads with care; 
for my sake, the open tavern 
is the eye of soldiers on patrol. 


No hand but mine 
bound the non-Muslim’s sash, 
but if it is loosed to acknowledge me 
my hand untied it. 


So if the prayer niche in a mosque 
shines by the Qur'an within, 
then a temple's altar is not disgraced 
by the gospel, 


And the Torah's sacred books 
came from Moses to his people, 
so each night through scripture 
rabbis confide with God. 
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741: Qur'an 3:83 declares: “Do they seek a different religion than God's? 
Whoever is in the heavens or the earth submits to Him, obediently or by force: 
to Him they shall return!” 
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When a devotee falls down 
before an idol temple’s stones, 
do not transgress 
and censure from bigotry. 


For many of those free 
from the idol’s shame 
are bound secretly within 
to worship cash and coin! 


My warning has reached 
those who heed, 
and by me, absolution has arisen 
for all who broke away: 


The eyes of every faith 
have never strayed, 
nor did the thoughts of any creed 
ever swerve aside. 


One dazed in desire for the sun 
is not deranged, 
for it shines from the light 


of my blazing splendor, unveiled. 


And when the Magi worship the fire 
that, tradition tells, 
has been burning bright 
for a thousand years, 


They aim only for me, 
though they do not show 
a firm resolve 
as they seek another. 
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743: Though the gnostic may attain union with the Light of Muhammad and so 
witness the oneness of existence, he is nevertheless still bound by the rules and 
laws that regulate him as a limited, if divine, manifestation. See vv. 267-68. 
454-55, 557-58. 


744: On creation, Qur'an 23:115 states: “Do you reckon that We created you in 
jest, and that you will not return to Us?” 


7145-47: Creation is the product of the divine names and attributes, which deter- 
mine the potentialities of all things according to God's decree. Some creatures 
will have good fortune, others bad, but God has sent them prophets and, ulti- 
mately, the Qur'an as guidance for their lives in this world and the next. Ibn al- 
Farid refers to a Divine Saying in which God scoops up Adam's progeny in two 
handfuls, and says, “These are for the garden, and I don't care, and these are for 
the fire, and I don't care!" See vv. 492, 537-74. 


748: For the soul's innate gnosis, also see vv. 430-41, 668-71, 759. 
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They saw the flash of my light, once, 


and supposed it to be a fire, 
so they went astray, misled 
by shining rays. 


If not for the veil of being 
I would speak out, 
yet respect for the laws of sense 
keeps me silent. 


This is no jest: 
creatures were not created in vain, 
though their actions 
fall short of the mark. 


Their affairs run the course 
marked by the names, 
while the attribute of essence 


drives them on to the divine decree: 


“No and no!""—dispatching with dispassion 
two handfuls of humans, 
one for a pleasant life, 
one for misfortune. 


So it is; let the soul know it 
or leave well enough alone, 
though for the sake of the soul 
the Qur'an is recited every morn. 


The gnosis of the soul is from itself, 
and it told me 
through the senses 
all that I had hoped for. 
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749: While plurality exists in the realm of time and space, oneness is the essence 
of existence. Thus, the gnostic does not equate the soul with its senses, nor the 
one absolute God with His numerous limited manifestations; to do so would be 
like regarding a poet as identical to his poetry, when the latter is clearly the cre- 
ation of the former. Also see vv. 679-717, 730. 


751; The master claims kinship through union with the Light of Muhammad. 
whose greeting foretells gnosis. For the Qur’in speaks of the Muhammad's 
visionary experience when an awesome being, identified by tradition as Gabriel, 
descended to the prophet at a distance of “two bows’ lengths or nearer”; see 
Qur'an 53:5-9. Also see vv. 130, 299, 478-79, 629-31. 


752-53: Ibn al-Farid alludes to the Qur’an's “Light Verse" (24:35); see the Intro- 
duction. 


754-58: Ibn al-Farid refers here to Moses and his encounters with God. 
According to the Qur'an (20:12), when Moses approached the Burning Bush a 
voice called out and said: “Indeed, I am I, your Lord, so take off your sandals for 
you are in the holy valley of Tuwa!” Since the Light of Muhammad precedes and 
is the means of prophecy and creation, it may be said to have sanctified the holy 
ground on which Moses stood, as well as delivered and received the revelation 
at Sinai as it emanates and illuminates all levels of existence, from the earth 
below, through the spheres of the moon. sun, planets, and stars, to the realm of 
the angels who worship at God's throne. See vv. 9-11, 153-54, 254-64, 286-94, 
308-14, 327-28, 456-57, 475-505, 478-79, 565-74, 594-99, 615-50. 
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Had I thought it all as one, 
I would have been a heretic, 
stripped of the signs of my union, 
taking my art as equal to me. 


I am not to blame 750 
if I spread my bounty 
and bestow my gracious gift 
on those who follow. 


I have received the sign of kinship 
from one bringing news of union 
when he greeted me with 
“Or nearer!” 


From his light, 
the niche of my essence enlightened me; 
by means of me, 
my nights blazed morning bright. 


I made me witness my being there 
for I was he; 
I witnessed him as me, 
the light, my splendor. 


By me the valley was made holy, 
and I flung my robe of honor— 
my “taking off of sandals"— 
on those summoned there. 


I embraced my lights 755 
and so was their guide; 
how wondrous a soul 
illuminating lights! 
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759: The soul possesses an innate knowledge of its primordial relationship with 
God, a knowledge recalled in dreams and invoked by the mystical practice of 
dhikr;, see vv. 428-41, 515-22, 664-71. 
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I set firm my many Sinais 
and there prayed to myself; 
I attained every goal, 


as my being spoke with me. 


My full moon never waned; 
my sun, it never set, 
and all the blazing stars 
followed my lead. 


By my leave, in my realm 
planets moved, 
and angels bowed 
to my dominion. 


In the world of remembrance 
the soul has her ancient lore; 
my young disciples 
seek it from me, 


So hurry to my union old 
where I have found 
the elders of the tribe 
as newborn babes, 


For my friends drink 
what I left behind, 
while those before me, 
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Adorned Proem to the Diwan 


Memorial to a Grandfather 


Perhaps the most important figure in the preservation and transmis- 
sion of Ibn al-Farid's poetic and religious legacies was AbG al-Hasan Nir 
al-Din ‘Ali al-Misri. Later generations generally refer to ‘Ali as Sibt Ibn 
al-Farid, drawing attention to his direct descent from the poet as a grand- 
son on his mother’s side (sibr). Other details of ‘Ali's life, however, are 
sketchy; we have yet to discover the dates of his birth and death, or his 
father's identity. ‘Ali was said to have been the shaykh of a mosque in 
Cairo and apparently a man of some importance, flourishing in the late 
seventh/thirteenth and early eighth/fourteenth centuries. At one point in 
his writings ‘Ali mentions the date 735/1334, so it is highly unlikely that 
he personally knew his famous grandfather, who had died a century ear- 
lier.' This may have been one of the reasons prompting ‘Ali to collect and 
edit a diwdn of his grandfather's poetry. ‘Ali gathered some verse passed 
down from Ibn al-Farid’s companions, but he related most of the poems 
based on a collection compiled by one of Ibn al-Farid's sons, Kamil al- 
Din Muhammad (d. 689/1290). ‘Ali also cited this uncle as his primary 
source for most of the material that composes a preface to the poems. 
Known as the Dibdjah (Adorned Proem), this substantial introduction con- 
tains valuable information regarding Ibn al-Farid's biography, the collec- 
tion of his verse, and a brief defense of his religious beliefs. For the most 
part, however, this preface renders an account of Ibn al-Farid’s spiritual 
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life, with special emphasis on the poet's inspirational states and reported 
miracles. 

In a tone of awe and humility, ‘Ali states that he had preserved this 
account of Ibn al-Farid’s miracles and fine appearance so that his preface 
might serve as “a memorial to the glorious deeds of the fathers and grand- 
fathers.” ‘Ali's main purpose, then, was to compose a hagiography, and so 
he structured his Proem around a few central religious events involving 
his grandfather. 

‘Ali begins with Ibn al-Farid’s spiritual restlessness as a young man 
and his subsequent mystical awakening at the hands of one of God's 
saints disguised as a seller of greens. Next ‘Ali mentions his grandfather's 
fifteen-year stay in Mecca, where he was befriended by a ferocious lion, 
and Ibn al-Farid’s return to Cairo to bury his spiritual master amid mirac- 
ulous events indicative of his master’s saintly rank. This leads ‘Ali to 
relate a number of stories concerning his grandfather's mystical states, 
and his famous Poem of the Sufi Way, which factored in a religious and 
political controversy arising during ‘Ali's lifetime. Though ‘Ali gives 
some details of this dispute, his primary focus remains on Ibn al-Farid's 
piety and mystical insights. ‘Ali recounts various miracles featuring his 
grandfather in Cairo, while paying particular attention to Ibn al-Farid's 
vigilance against spiritual and artistic compromise as he actively avoided 
contact with Egypt's sultan and his royal court. Finally, ‘Ali gives two dif- 
fering accounts of his grandfather's last hours and death, and a long 
description of his funeral, burial, and the extraordinary events surround- 
ing this solemn occasion. 

In his concluding statements, ‘Ali claims that he had transmitted his 
material from his uncle and other reliable individuals, some of whom he 
names. Further, the form and contents of ‘Ali's preface coincide with his 
assertion of direct transmission, for the Proem consists largely of what 
purport to be verbatim quotations from either Kamal al-Din Muhammad 
or Ibn al-Farid himself. ‘Ali weaves these extensive quotations together 
with his own comments written in a generally unadorned Arabic prose, 
which may have lent a factual quality to these amazing stories. Yet, while 
‘Ali details numerous miracles occurring at the hands of his grandfather, 
he never explicitly declares Ibn al-Farid a saint (wali), or claims that he 
was endowed with sainthood (waldyah/wildyah), perhaps fearing charges 
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of self-interest or nepotism. Nevertheless, the Proem’s accounts of Ibn al- 
Farid’s miracles, his dream encounters with the prophet Muhammad, and 
meetings with other mystics create an unmistakable saintly aura around 
the poet, as ‘Ali stakes a claim for his grandfather's sainthood. Succeeding 
generations read the Proem prefacing Ibn al-Farid’s highly celebrated 
Diwan, and many later notices to Ibn al-Farid openly proclaim his saint- 
hood. That most of these affirmations were based to some extent on the 
Proem attests to ‘Ali's successful attempt to number his grandfather 
among God's saintly friends.’ 


Text and Translation 


The following translation of the Adorned Proem is based on the Arabic 
text in the Mahmid edition of Ibn al-Farid’s Diwan (19-44). However, I 
have made minor corrections and additions based on several of the oldest 
manuscripts containing the Proem and checked against al-Nabulusi's 
commentary; these sources are cited in the bibliography. 
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Adorned Proem 
to the Diwan 
(Dibdjat al-Diwan) 


me ee ew 


ADORNED PROEM TO THE DIWAN 


In the name of God the Compassionate and the Merciful 


Praise be to God who distinguished His most radiant lover Muhammad 
with the station of “two bows’ lengths or nearer,” and linked his noble 
name to the most awesome of His beautiful names as I bear witness that 
there is no deity but God alone, absolutely without partner, the protector 
of His servants, the beloved of His worshipers, and that our master 
Muhammad is His servant, His messenger, His beloved, and special 
friend!’ God bless him and his noble family, his supporting companions 
and caliphs, his brothers among the prophets and his followers among the 
saints with a blessing whose fragrant breaths will spread over their pure 
spirits and whose beneficence will shower liberally over them inwardly 
and without,‘ and may He give them peace! 

So speaks this poor wretch confessing his sins and scooping water 
from the river of his Lord's bounty, ‘Ali, the maternal grandson of the 
shaykh Ibn al-Farid, in hopes of the overflowing generosity of his Lord, 
may God forgive this one’s lapses and sins and overtake him with His 
mercy: 

I examined copies of the Diwan of our Shaykh Ibn al-Farid—may 
God bless and gladden his heart, and give him joy with a glance toward 
him!—and I noticed that the copyists were ignorant regarding some of its 
language, which they did not understand. Further, some of its word plays 
[jinds] were obscure to them, so they misread them, taking them out of 
context and failing to trace them back to their source. Therefore, I ask 
God's guidance and aid in editing this blessed copy in that I have cor- 
rectly followed his words, relying on a copy in my possession that was 
accurately related from him, its pages free of alterations and misspellings. 
I received it from his son, my master, the shaykh Kamal al-Din 
Muhammad—may God join both of them together before Him in a seat 
of sincerity; how excellent is that seat! [ recited it to him critically and 
faithfully, for I used to hear him quote it in the sweetest voice. He 
informed me that he had read it and heard it exactly like that from the 
Shaykh, his father, and that nothing was missing from it save one ode. 

His father had composed this ode during a period of spiritual retreat 
in the Hijaz amid Mecca's mountains and valleys. The Meccans used to 
teach it to their children in the Qur'an schools, and they would chant it 
before daybreak from the minarets. But it had not been recorded in a copy 
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of his Diwdn because the Shaykh had composed the ode in the Hijaz, 
whereas he had dictated his Diwdn later in Cairo, where he resided after 
his spiritual retreat. His son said to me: “I took it upon myself to search 
for it for years, but I did not find it with even one of the Shaykh's com- 
panions. All I remember of it is this opening verse: 


‘Did lightning flash 
from the sloping side of the valley 
or did veils fall away 
from Layla’s glowing face?” 


His son—may God have mercy upon him—made me promise to 
search diligently for it, so that I could gather all of it together with its sis- 
ter poems in a properly collected edition. I made every effort to do just 
that, but I neither saw the ode in writing nor heard it recited, though I took 
it upon myself to search for it for forty years. In the meantime, I followed 
a good method for supplementing this verse in order to create a new 
poem; I contemplated the best verses in the Shaykh's odes and culled 
from them the loveliest of his beautiful motifs. But I beg the indulgence 
of any who come across my addition that they kindly be discreet, for how 
could I produce such creative poetry? Can a limping horse ever match a 
thoroughbred? So we ask God's indulgence, and that He guide us for love 
of the Shaykh to his proper words! But praise be to God most high that 
this addition did not deviate from the essence of this preserved verse. Yet, 
whenever I heard my version, I would recite: “If only my people knew.”” 
For I had placed my improvised poem in this copy of the Diwdn after the 
Shaykh's completed odes, making it the last of them—though it could 
take pride of place—to serve as the seal to its sister poems, bringing rest 
and peace to the heart of one who heard it. Then I found the ode whose 
text was missing from the Diwan; I have placed it at the end of this pre- 
ferred edition, prefaced by the story of its return, and how, though it had 
set, this ode's splendor rose again to shine upon its spring encampments!* 

His son {Kamil al-Din] informed me that he had compared his afore- 
mentioned copy of the Diwdn to one he had in the handwriting of the 
Shaykh—may God be satisfied with him. However, Ibn Shaykh al- 
Shuyikh had borrowed the latter from him, swearing to return it, but he 
left on a journey without giving it back.’ The shaykh Abd al-Qasim al- 
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Manfaliiti informed me when he came to Cairo from Manfalit in the year 
735/1334, that he had this missing copy with him in Cairo. This copy had 
been passed down to him by his ancestors who had received it from the 
shaykh Safi al-Din Ion Abi al-Mansir." He promised me that he would 
bring it to me, but he left for al-Manfalit without doing so. I have been 
told that this shaykh has a religious retreat and hostel /zdwiyah] in the 
Manfalit region and that he is well known for his spiritual authority there.’ 

This copy that I have made, then, becomes the third one and the 
direct heir to these first two in terms of their authenticity, and God grants 
success to what is right and guides to upright conduct. I have also writ- 
ten down in its preface some of the Shaykh’s most amazing and cele- 
brated miracles and a description of his excellent appearance in the most 
handsome of forms created by God. One who understands the meaning of 
the Shaykh’'s words will be guided by his gnosis to his mystical station. 
For one chosen by God most high for His love and intimacy will recog- 
nize the lover among his own kind. God has made those who love Him 
the treasuries of His closely guarded secrets, and the treasure-troves of 
“He loves them, so they love Him!" 

So then, my master, his aforementioned son—may God's mercy be 
upon him—-said to me: 


The Shaykh—may God be satisfied with him—was of 
medium build, with a very handsome face and a healthy red- 
dish complexion. When he participated in an audition /samd‘] 
and went into ecstasy as a mystical state overcame him, his 
face would increase in beauty and brightness, and sweat would 
pour from the rest of his body until it flowed beneath his feet 
onto the ground. I have not seen among Arabs or non-Arabs 
one as handsome of form, and I, of all people, resemble him 
the most in appearance. 

He had a light, a diffidence, a splendor, and a venerable- 
ness. When he attended a session, there would appear over the 
people there a dignified silence and tranquility. I saw attending 
his teaching session a group including respected jurisprudents, 
mendicants, and judges, and great men of state, including amirs, 
viziers, and the leaders of the people, and they treated him with 
the utmost respect and humbleness: when they addressed him, 
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it was as if they were addressing a great king. Further, when he 
walked in the city, people would crowd around him seeking 
from him spiritual blessings {barakah] and benedictions, while 
trying to kiss his hand. But he would not allow anyone to do 
that; rather he shook hands with them. His clothes were fine, 
and his scent was fragrant. He would spend amply on those 
who visited him, being very generous. He never demeaned 
himself by seeking to obtain anything from this world, and he 
never accepted anything from anyone. The sultan Muhammad 
al-Malik al-Kamil—may God have mercy upon him—sent 
1,000 dinars to him, but he sent them back. The sultan asked if 
he could prepare a grave for him next to the tomb of the 
Sultan's mother in the domed shrine of al-Imam al-Shafii— 
may God be satisfied with him—but the Shaykh would not 
allow it. Then the Sultan asked his permission to build a shrine 
especially for him, but he was uneasy with that." 


I (‘Ali) will recount all of that in its proper place. His son—may 
God have mercy upon him—said: “I heard the Shaykh—may God be sat- 
isfied with him—say: 


‘When I first began my spiritual retreat, I would ask my 
father’s permission, and then go up to the Oasis of the 
Wretches [Wadi al-Mustad‘afin] on the second mountain of 
Cairo’s Mugattam range where I stayed, wandering around 
night and day. Then I would obediently return to my father in 
deference to him and his heart. At that time, my father was an 
assistant to the governor of Cairo and Fustat, al-‘Aziz al- 
Hanafi, and my father was among the great men in religious 
knowledge and acts.’ He would be overjoyed by my return to 
him, and he would make me sit with him both in court and in 
teaching sessions. But then I would long for spiritual retreat, 
and so I would again ask his leave and return to wandering. I 
did this time and again until my father was asked to become 
the chief judge, but he declined the post and left the judiciary. 
He dropped out of public life and devoted himself to God most 
high at the Azhar mosque until his death—may God have 
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mercy upon him." Then, I returned to retreat and wandering, 
following the mystical path toward truth, but I was not enlight- 
ened in the least. 

‘One day I ceased wandering and returned to Cairo, 
where I entered the Suyifiyah law school [madrasah]." I 
found an old greengrocer there at the door of the law school 
doing ablutions out of order; he washed his hands, then his 
legs, then he wiped his head and washed his face. So I said to 
him, “O shaykh, you are this old, in the land of Islam, at the 
door of the law school, among the scholars of Muslim 
jurisprudence, yet you are doing the prayer ablutions out of the 
order prescribed by religion?” He looked at me and said, 
‘<“Umar! You will not be enlightened in Egypt. You will be 
enlightened only in the Hijaz, in Mecca—may God glorify it! 
So head for it, for the time of your enlightenment is near!” 

‘Then I knew that the man was among the saints of God 
most high and that he disguised himself with this lifestyle 
and by feigning ignorance of the order of ablutions. So I sat 
before him and said, “Oh, sir, I am here but Mecca is so far 
away, and I will not find a mount or a travel companion in the 
non-pilgrimage months.” Then he looked at me, pointed and 
said, “Here is Mecca before you!” And I looked with him and 
saw Mecca—may God glorify it! So I left him and sought 
Mecca whose image remained before me until I entered it 
almost instantaneously. Then as I entered, enlightenment came 
to me wave after wave and never left.’” 


I {‘Ali] say that the Shaykh—may God be satisfied with him— 
alluded to this enlightenment in his ode rhyming in D when he said: 


O my night companion, 
refresh my spirit 
singing of Mecca 
if you wish to cheer me. 
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In her was my intimacy 
and the ascent of my sanctity: 
my station was Abraham's 
and the enlightenment clear!’ 


The Shaykh—may God be satisfied with him—said: 


Then I began to wander in the valleys and mountains of 
Mecca, and I used to be on friendly terms with wild animals 
night and day. 


I [‘Ali] believe that he alluded to this in his Ode in T Minor: 


My love for you led me 
to hate joining with my tribe, 
and drew me to love leaving them behind 
as long as I live. 


Now I am far from my spring encampments 
having lost four things: 
my youth and its pleasure, 
wise reason and sound health. 


So after dwelling with my people, 
I now reside in a barren land, 
intimate with beasts, 
estranged from human company."* 


The Shaykh—may God be satisfied with him—said: 


I stayed in an oasis that was a hard ride of ten days from Mecca, 
but every day and night I would leave it to pray the five daily 
prayers at Mecca's Noble Sanctuary. A huge lion would accom- 
pany me, kneeling down to me like a camel and saying: “O my 
master, ride!” But I never rode him. Once a group of the great 
scholars residing at the Noble Sanctuary were discussing the 
provisions that should have been necessary for my mount to 
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make that desert crossing when the lion appeared to them at the 
gate of the Noble Sanctuary. They saw him and heard him 
say: “O my master, ride!” They then asked God’s forgiveness, 
removed their turbans, and apologized to me.” 

Then after fifteen years I heard my shaykh the greengro- 
cer calling to me, “Umar, come to me in Cairo to attend my 
death and funeral, and to pray for me with others.” So I 
quickly went to him and found him at the point of death. I 
greeted him, and he greeted me and bade me farewell. Then he 
gave me some gold dinars and said, “Prepare my funeral with 
this money and do what is required. Give one dinar to each 
man bearing my bier to the Qarafah cemetery, and bury me in 
that spot.” He pointed, and there appeared before me a plot 
located in the Qarafah below the mosque known as al-‘Arid, 
by a flowing stream and near Moses’ Place of Prostration at the 
foot of Mt. Mugqattam.” 

Finally the greengrocer said: “Wait for the arrival of a 
man who will come down to you from the mountain. Both of 
you should pray for me and then wait to see what God will do 
with me.” Then he died—may God have mercy upon him— 
and I prepared his funeral as he had instructed, burying him in 
the blessed plot that he had requested. Then a man came down 
to me from the mountain, quickly descending like a bird, and 
I did not see his feet touch the ground! I recognized him as the 
man I used to see slapping himself on the back of his neck in 
the marketplace. He said to me: “Lead on, ‘Umar, and let us 
pray for the shaykh.” So we went, and I led the prayer, and I 
saw praying with us rows of green and white birds filling the 
sky! I saw a great green bird descend from the flock and land 
at the shaykh’s feet; he gobbled up the corpse, rose back up to 
the flock, and off they flew together joyously singing in praise 
of God until they were out of our sight! 

I asked my companion about this, and he replied: 
“Umar, haven't you heard that the spirits of martyrs are in the 
stomachs of green birds roaming where they will in paradise? 
They are the martyrs of war. As for the martyrs of love, all of 
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them—their spirits and their bodies—are in the stomachs of 
green birds, and this man was one of them, ‘Umar!"’ I, too, was 
once among them, but I made a slip and was banished from 
them. So now I slap myself on the neck in the marketplace in 
repentance and chastisement for that slip.” Then the man rose 
up the mountain like a bird and disappeared! 


The Shaykh’s son [Kamal al-Din Muhammad] said: 


My father said to me, “Muhammad, I have only told you this 
account so that you will desire to enter our mystical way 
[tariqg], so don’t mention it to anyone while I am alive.” 
Therefore, I never recounted it until he passed away, may God 
be satisfied with him! 


I [(‘Ali) want to add that the Shaykh Ibn al-Farid—may God be 
pleased with him—was also buried in this blessed spot according to his 
will. His tomb there is well known, and it has been mentioned by a dis- 
tinguished man, Abi al-Husayn al-Jazzar,” in an elegy for the Shaykh: 


The massive rain clouds linger 
for they must visit Ibn al-Farid. 
No wonder his earth stays moist till Judgment Day 
as his grave remains under al-‘Arid. 


And I (‘Ali] have said: 


Pass by the Qarafah 
beneath the hem of al-‘Arid 
and say: “Peace be upon you, 
O Ibn al-Farid!” 


You made wonders appear 
in the “Poem of the Way,” 
and revealed a secret 
mysterious and guarded. 
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And from the same poem: 


You drank from the cup 
of love and affection 
and so were quenched 
by a vast, flowing sea. 


His son—may God have mercy upon him—said: 


I saw the Shaykh sleeping on his back and saying: “I believe 
you, Messenger of God! I believe you, Messenger of God! I 
believe you, Messenger of God!” raising his voice and point- 
ing with his right and left index fingers. Then he awoke still 
speaking and pointing as he had been doing in his sleep. I told 
him about what I had seen and heard from him, and I asked 
him about it. He replied: “My son, in a dream I saw 
Muhammad, the Messenger of God—His blessings and peace 
be upon him. He said to me: “Umar, what is your lineage?’ I 
answered: ‘Messenger of God, I am a descendant from the Sa‘d 
tribe, the tribe of Halimah, your wet nurse, O Messenger.’ But 
he said: ‘No, indeed, you are from me, and your lineage is con- 
nected to me!'I said: ‘I believe you, Messenger of God, though 
I have learned of my lineage to the Sa‘d tribe from my father 
and grandfather.’ But then he said emphatically, ‘No, indeed! 
You are from me, and your lineage is connected to me! So I 
replied, ‘I believe you, Messenger of God!" repeating that and 
pointing with my fingers just as you heard and saw.” 


I (‘Ali] say, that I saw the Shaykh's son Kamal al-Din Muhammad 
standing with his fingers reaching to his knees, and he said: 


I saw my father the Shaykh standing just as I am with his fin- 
gers reaching to his knees, and he said to me, “This is among 
the characteristics of those directly descendent from the 
Prophet Muhammad.” 


Now, this noble lineage is either descent by birth or by love. Love's lin- 
eage is more noble than that of paternity for it made Bilal the Abyssinian, 
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Salman the Persian, and Suhayb the Greek members of the Prophet's 
household. But how much less was Abd Talib, who was neither ennobled 
nor blessed by his being the Prophet's paternal uncle, though that is of the 
closest family ties, because he was veiled by the divine will from receiv- 
ing spiritual guidance.” Likewise, the prophet and friend of God, 
Abraham, washed his hands of his own father “when it became clear to 
him that his father was God's enemy."” Similarly Noah, upon whom be 
peace, was told regarding his son: “Indeed, he is no longer in your fam- 
ily!"” Our Shaykh alluded to this noble lineage in his ode rhyming in Y, 
where he said: 


In the law of passion 
between us 
is a bond 
closer than paternity!” 


Once in a dream it was as if I [‘Ali] were in the noble presence of 
Muhammad, and before the Messenger of God—His blessings and peace 
be upon him—was a large gathering of the prophets and saints. Among 
them in that noble presence was the Prophet's descendent and their 
appointed leader in Egypt /nagib al-ashrdaf], Shams al-Din Muhammad 
ibn al-Sayyid al-Sharif Shihab al-Din al-Husayn ibn al-Sayyid al-Sharif 
Shams al-Din Muhammad al-Armawi, the military judge of the 
Mansirah province of Egypt, may God sanctify his spirit.” I recognized 
no one else by sight. The Prophet—God's blessings and peace be upon 
him—ordered that the shaykh Subayh the Abyssinian be registered as his 
descendent.” I saw a man who had a register with him that certified this 
lineage, and he was going around to those present at the gathering, taking 
down their written testimony in the register. Then he came to me and pre- 
sented the register saying, “Write!” So I replied: “I never saw the shaykh 
Subayh in person, for I was not his contemporary. I do not know his lin- 
eage, though I do know his sons who are among my companions.” He 
shouted at me, filling me with dread: “Write what has been ordered by the 
Prophet—God's blessings and peace be upon him!” So I replied: “What 
should I write?” The man said: “Write: I bear witness that the Prophet— 
God's blessings and peace be upon him—is a direct ancestor to the shaykh 
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Subayh!” So I wrote down what had been ordered by the Prophet—God's 
blessings and peace be upon him. 

The shaykh Ibn al-Farid’s son—may God have mercy upon him— 
said, “I heard the Shaykh—may God be satisfied with him—say: 


‘In a dream I saw the Messenger of God—His blessings and 
peace be upon him. And he said to me: “Umar, what have you 
named your ode (rhyming in 7)?" I answered: “Messenger of 
God, I have named it Lawd’th al-jandn wa rawd‘ih al-jinadn 
[The Diaries of Hearts and the Gardens’ Sweet Scents].” But 
he said: “No, name it Nazm al-sultik [Poem of the Sufi Way].” 
So that is what I named it.” 


The Shaykh’s son said: 


A certain man (and his son named him, but I have forgotten the 
name) attended the Shaykh's teaching session—may God be 
satisfied with him. The man was one of the great religious 
scholars of his day, and he asked the Shaykh's permission to 
write a commentary on the ode Poem of the Sufi Way. The 
Shaykh asked him, “How many volumes will your commen- 
tary fill?” The scholar replied, “Two volumes.” The Shaykh— 
may God be satisfied with him—smiled and said, “If 1 wanted, 
I could compose a two-volume commentary on each verse!" 


I [(‘Ali) say that the shaykh Shams al-Din al-Ayki, the chief shaykh 
[shaykh al-shuyiikh] of the Sa‘id al-Su‘ada’ khanqg&h, came to visit my 
master, the shaykh Kamal al-Din Muhammad, the son of the Shaykh— 
may God be satisfied with him. This was in the latter part of the reign of 
the sultan al-Mansir Qala'in—may God shelter him with His grace. 
Accompanying the shaykh al-Ayki was the shaykh Nar al-Din al- 
Nagqshawani and a group of the senior Sufis.” I heard the shaykh al-Ayki 
say to Kamal al-Din Muhammad, “My master, praise be to God that | 
have lived to see you, for it is like the day that I saw my master the shaykh 
Sharaf al-Din, your father! I follow the school of our master the shaykh 
Sadr al-Din al-Qinawt in loving the Shaykh Ibn al-Farid, believing in his 
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creed, and devoting oneself to his ode Poem of the Sufi Way."” Then the 
shaykh al-Ayki recited some of its verses, including this one: 


If not for the veil of being 
I would speak out, 
yet respect for the laws of sense 
keeps me silent.” 


Then the shaykh al-Ayki began to comment on the meanings of these 
verses, saying: 


A group of scholars and students of religion would attend the 
teaching sessions of our shaykh Sadr al-Din al-Qiinawi, and he 
would discuss specific disciplines within the religious sci- 
ences. Then he would bring his discourse to a close by men- 
tioning a verse from the ode Poem of the Sufi Way. He would 
discuss it in Persian, using rare and mystical terms, which 
were not understood save by those possessing mystical expe- 
rience {dhawq] and desire. Then on the following day he 
would say, “Another meaning has come to me regarding the 
commentary of the verse about which we spoke yesterday,” 
and he would say something even more amazing than the day 
before! Also, he used to say, “The Sufi should memorize this 
ode, and one who understands the ode should comment on it.” 


The shaykh al-Ayki—may God have mercy on him—added: 


The shaykh Sa‘id al-Din al-Farghani devoted himself with 
determination to understanding what Sadr al-Din al-Qinawi 
mentioned as commentary on this ode, and he wrote it down 
in his presence, first in Persian and then in Arabic. He made 
his famous commentary in two volumes, and that commentary 
is based on the inspired sayings of our shaykh Sadr al-Din al- 
Qinawi—may God have mercy upon him.” 


I (‘Alt] continued to search for a copy of this commentary until I met 
the chief shaykh of the Salahiyah khang&h, Karim al-Din, together with 
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‘Umar al-Sa‘idi in a suite above the entrance to the latter’s Sufi retreat 
and hostel {[z@wiyah] in the Qarafah cemetery.”' The shaykh Karim al- 
Din told me that he had the commentary, so I borrowed it and made a 
copy, which I now have. Al-Farghani—may God have mercy upon 
him—distinguished himself with this commentary in which he has 
opened doors of meaning like no one else! I was also told by the judge 
Jamal al-Din ‘Abd Allah, the son of our master and lord, the shaykh Jalal 
al-Din Muhammad al-Qazwini, the chief judge of Syria, then of all 
Egypt, that his father the chief judge—may God guard his glory and pro- 
tect his fine attributes and qualities—composed a multi-volume com- 
mentary on the ode.” 
The Shaykh’s son Kamal al-Din Muhammad said: 


The Shaykh—may God be satisfied with him—in most of his 
moments of inspiration {awqdat] was perplexed, eyes fixed, 
hearing no one who spoke, not even seeing them. Sometimes 
he would be standing, sometimes sitting, sometimes he would 
lie down on his side, and sometimes he would throw himself 
down on his back wrapped in a shroud like a dead man. Ten 
consecutive days—more or less—would pass while he was in 
this state, neither eating, drinking, speaking, nor moving, as 
has been said: 


See the lovers felled 
in their encampments, 
like the youths of the cave, not knowing 
how long they have lingered. 


By God, had the lovers sworn 
to go mad from love or die, 
they would not break 
their oath!” 


Then he would regain consciousness and come to, and his first 


words would be a dictation of what God had enlightened him 
with of the ode Poem of the Sufi Way. 
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I (‘Ali] carefully examined a collection of writings made by a wor- 
thy man in which I saw the ode known as the Poem of the Sufi Way. I 
found before it an introduction, which reads as follows: 


The trustworthy shaykh, Sharaf al-Din ‘Umar Ibn al-Farid— 
may God illuminate his resting place—recited this exciting and 
unique ode, the likes of which can neither be conceived nor cre- 
ated, for this ode is nearly beyond the capacity of human poten- 
tial in both meaning and expression. He originally named it 
Anfas al-jinadn wa nafd'is al-jandn [The Breaths of the Gardens 
and the Gems of the Hearts], then he named it Lawd’th al-jandn 
wa rawd’'ih al-jindn [The Diaries of Hearts and the Gardens’ 
Sweet Scents]. But then in a dream he saw the Prophet—God 
bless him and give him peace—who said, “Name it the Nazm al- 
sulik! [Poem of the Sufi Way],” which he did. 

A trustworthy group of Ibn al-Farid’s companions and 
confidants have said that he did not compose this ode in the 
way that poets normally compose their verse. Rather, spiritual 
raptures [jadhabat] would come to him, and he would be 
senseless for about a week to ten days. Then he would recover 
and dictate what God had inspired him to compose of the ode, 
about thirty, forty, or fifty verses. Then he would stop until this 
State returned to him. One who truly contemplates this ode 
knows that it bears great tidings, which God has concealed 
from those who are not worthy of them. 


Then, after this introduction, the compiler of the collection wrote down 
the text of the ode. 

During the reign of the sultan al-Malik al-Mansir Sayf al-Din 
Qala’in al-Salihi—may God make him one of the martyrs and elevate 
him in paradise to the abodes of the auspicious ones—the office of vizier 
was entrusted to the chief judge, Taqi al-Din ‘Abd al-Rahmaan [bn Bint al- 
A‘azz—may God sanctify his spirit and illuminate his grave. It has been 
related that Ibn Bint al-A‘azz slandered the shaykh Shams al-Din al-Ayki 
during a session attended by dignitaries at the al-Salahiyah khangdh, say- 
ing, “You order the Sufis to study the Poem of the Sufi Way, though in this 
ode Ibn al-Farid is inclined toward the heresy of incarnation /Aulal}!” Ibn 
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Bint al-A‘azz also verbally abused al-Ayki, who then cursed him saying, 
“May God humiliate you as you have done to me!”"* 

Shortly thereafter, at the end of Qala’tin’s reign, Ibn Bint al-A‘azz 
was removed at his own request from the office of vizier and then, dur- 
ing the reign of Qala‘in's son al-Ashraf, he was removed from the posi- 
tion of judge, his property confiscated, and he was humiliated and 
imprisoned for a time. He was charged with heresy, slander, and immoral- 
ity, aS an unscrupulous man bore false witness against him at the instiga- 
tion of the lord Shams al-Din Ibn al-Sal‘is, may God forgive him.” 
Regarding the false accusations against Ibn Bint al-A‘azz it has been said: 


God save him 
from lies forged against him, 
for the angels 
know of no evil from him. 


Though the reins of high office 
have slipped from his hands, 
his wise rule is still praised 
in many domains. 


This chastisement was a requital for his slandering the spiritually 
elect. Ibn Bint al-A‘azz used to send me in secret to those amirs and Sufi 
shaykhs who worked hard for his release, but when things looked bad for 
him he would say over and over, “Confound you, my crisis, and be dis- 
pelled!”” When God released him from this misfortune and relieved his 
torment, I paid him a visit accompanied by the shaykh Sa‘d al-Din al- 
Harithi al-Hanbali, the hadith scholar and one of Ibn Bint al-A‘azz's dear- 
est companions.” I heard Ibn Bint al-A‘azz ask God's forgivenes; then he 
praised God and thanked Him for his safety and this felicitous end to the 
affair. Then I brought to his attention his previous argument with Shams 
al-Din al-Ayki, and his slandering of al-Ayki and our shaykh Ibn al-Farid, 
whom he had charged with the heresy of incarnation, of which both were 
innocent. I asked him, “How could anyone imagine that the Shaykh was 
inclined toward incarnation in his ode since he had exonerated his faith 
from such a thing when he said: 
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But how can I fear 
rumors of error 
when my certain truth remains 
with the name: the True? 


Now take note of Dibyah: 
in this form, the Trusted One 
came to our Prophet 
as revelation began. 


Tell me, then, 
when Gabriel appeared in human form 
to the right and true guide, 
was he Dihyah? 


Of all those present there, 
the Prophet alone 
knew without doubt 
the true apparition. 


He saw an angel 
sent to inspire him; 
others saw only a man, 
a respected companion. 


So in the clearer of two visions 
I have a sign 
that keeps my creed free 
of any incarnation. 


And in the Qur'an, undeniably, 
there is mention of “disguise”; 
I have not transgressed the two truths: 
the Book, and traditions of our prophet.”* 


Ibn Bint al-A‘azz replied, “I am one of the greatest lovers of the 


Shaykh's poetry, and I memorized his Diwdn when I was a youth to my 
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great benefit. But it is as if I have just heard these verses for the very first 
time, and they have now dispelled from my mind any suspicion that the 
Shaykh was inclined in his ode toward the heresy of incarnation. I ask 
God's forgiveness for what I said against his good reputation!” Then I 
said to him, “And what of the reputation of the shaykh Shams al-Din al- 
Ayki?” He replied, “Yes, I remained anxious about his curse until this 
inquisition befell me, so may God forgive both of us. I turn in repentance 
to God most high for slandering the folk of the Sufi way, for because of 
them, I was afflicted, but now I am safe beseeching God most high for 
their blessings!” 

Then Ibn Bint al-A‘azz went on the pilgrimage, and he praised the 
Messenger of God—His blessings and peace be upon him—in an ode, 
which he humbly recited in the Noble Courtyard near the Prophet's tomb 
in Medina. He cried profusely, as did the people with him who cursed his 
enemies. Then the eunuch of the mother of al-Malik al-Sa‘id, who had a 
beautiful voice, read a section of the Qur'an in which God the great and 
glorious has said: “God has promised those who believe and do good 
works among you that He will certainly appoint them vice-regents on 
earth as He has done with those before them. He makes them strong in 
their religion, which He has approved for them, and He will give them 
security after their fear!"” 

Ibn Bint al-A‘azz rejoiced at this good omen, as did the people with 
him, for they knew that God had accepted their prayer. When Ibn Bint al- 
A‘azz returned to Cairo from the Hijaz, he found that among the enemies 
who had slandered him “some of them had perished as a clear sign!" 
Then he was again entrusted with the position of judge until he passed 
away, may God have great mercy upon him and make his resting place in 
the meadows of paradise! After his death, I saw him in a dream; his face 
was as bright as the moon and a light shone upon him, but he was dressed 
in a filthy garment. So I asked him about this, and he replied, “This is the 
light of religious knowledge, while this is the garment of administering 
justice!” Once again I saw him in a dream in which he was giving the 
Friday sermon from the preacher's platform /minbar] at the Azhar con- 
gregational mosque. I remember he said, “Our standard will return to its 
rightful place.“ 
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The Shaykh’s son—may God have mercy upon him—said to me, “I 
heard the Shaykh—may God be satisfied with him—say: 


I made a mistake and was racked with guilt inwardly and 
without to the extent that my spirit nearly quit my body. I went 
outside in a daze, fleeing like one who had committed a great 
sin that was now being called to account. I went up to Mt. 
Mudgattam and sought out the places where I used to wander, 
crying and asking for God's help and forgiveness, but my guilt 
was not dispelled. So I descended to the Qarafah cemetery and 
wallowed in the dust among the graves, but to no avail. Then 
I headed to the city of Fustat where I entered the congrega- 
tional mosque of ‘Amr Ibn al-‘As.” I stood terrified in its 
courtyard and once again began to cry, humbling myself and 
asking God's forgiveness. Yet, I was still not relieved of my 
guilt. Then a state of anxiety came over me, the likes of which 
I had never experienced before, and I screamed out: 


Who is he who never sinned, 
who is he who does only what is right?*’ 


Then I heard someone between heaven and earth, whose voice 
I could hear though I could not see his form, say: 


Muhammad the true guide, to whom 
Gabriel descended!” 


The Shaykh’s son—may God have mercy upon him—said to me: 


I saw the Shaykh—may God have mercy upon him—jump up 
and dance for a long time. He made a great show of ecstasy, 
and he sweated profusely until it flowed beneath his feet and 
fell upon the ground. He was extremely agitated, and there 
was no one with him there but me. Then his state subsided, and 
he prostrated to God most high. So I asked him the reason for 
his actions, and he answered, “Son, God enlightened me as 
never before regarding the meaning of this verse: 
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‘Despite the skill of those 
describing his beauty, 
time will pass away 
with what was not described!" 


His son—may God have mercy upon him—told me: 


The Shaykh—may God be satisfied with him—was walking in 
the Cairo market when he passed a group of guards who were 
beating time on wooden clappers and singing these verses: 


Master, we stayed awake all night 
seeking union with you. 
But you didn’t allow it, master, 
so we dreamed of your phantom form. 


But master, even that 
didn't come, 
so there is no doubt 
that we're not on your mind! 


When the Shaykh heard them, he screamed out, and danced 
for some time in the middle of the market. Many people pass- 
ing by danced with him in the streets until there was a great 
multitude responding together. The people became ecstatic to 
the point where many of them fell on the ground as the guards 
continued to repeat the verses. The Shaykh tore off all of his 
outer garments and threw them to the guards, and the crowd 
did likewise. Then they carried the Shaykh without his clothes 
and turban, and clad only in his underwear, to the Azhar 
mosque. He remained in this intoxication for some days, lying 
on his back wrapped like a corpse. After he recovered, the 
guards came and presented his clothes to him, but he refused 
to take them back. People offered to buy them from the guards 
for a great sum of money, which some of the guards accepted, 
while others refused to sell their portion of the Shaykh’s gar- 
ments, keeping them for their blessings. 
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His son—may God have mercy upon him—also told me: 


The Shaykh—may God be satisfied with him—and I were 
walking in the main thoroughfare near the mosque of Ibn 
‘Uthman.” A mourning woman was wailing and lamenting 
over a dead woman on a bier with other women responding, as 
the mourner cried: 


My lady, you've died truly died, 
Yes by God, truly truly! 


When the Shaykh heard her, he screamed out and fell down in 
a swoon. When he recovered, he began to repeat several times: 


My soul, you've truly died, 
Yes by God, truly, truly! 


The Shaykh’s son—may God have mercy upon him—also told me: 


The Shaykh was sitting at the door of the Hall of the Friday 
Sermon near the Friday sermon pulpit at the Azhar mosque. 
Sitting with him was a gathering of amirs and ascetics, includ- 
ing a group of Persian scholars and others who resided at the 
mosque. Whenever these foreigners would mention certain 
domestic spaces such as the “washroom” /[al-tasht khanah], 
the “bedroom” fal-fardsh khdnah], or similar things, they 
would say, “These names come from Persian terms.” While 
they were discussing this and lauding Persian terms, the 
muezzins raised their voices together in the call to prayer, and 
the Shaykh said, “This is the Arabs’ terms!" He screamed and 
went into ecstasy as did everyone else present until there was 
a great din in the mosque. 


His son—may God have mercy upon him—told me: 


The sultan al-Malik al-Kamil—may God have mercy upon 
him—loved scholars, and he would meet with them in a special 
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session for them alone. He also had an inclination for litera- 
ture, and one day they were discussing the most difficult 
rhymes ending a verse. The sultan said, “Among the most dif- 
ficult end-rhymes is the vowelless Y, so any of you who have 
memorized verse with this rhyme, let him recite it here.” So 
they did, though no one could recite more than ten verses. But 
the sultan said, “I have memorized a poem of fifty verses in 
this rhyme.” He recited them, and everyone expressed his 
appreciation for the sultan's recitation. 

Then the judge Sharaf al-Din, who was the sultan’s private 
secretary, said, “I have memorized one hundred and fifty 
verses using this end-rhyme in a single ode.” The sultan 
replied, “Sharaf al-Din, I have in my library most of the col- 
lections of Arabic poetry from before and after the coming of 
Islam. I love this end-rhyme, yet I have never found an ode 
with the vowelless Y longer than the one that I recited to you. 
So recite to me this ode that you have mentioned.” So the sec- 
retary recited the Shaykh’s ode in Y, which begins: 


Driver of the howdahs 
rolling up the desert miles, 
kindly turn aside 
at the dunes of Tay.“ 


Then the sultan said, “Sharaf al-Din, who composed this 
poem, for I have never heard anything like it? This is the 
voice of a lover!" The secretary answered, “This is the verse 
of the shaykh Sharaf al-Din ‘Umar Ibn al-Farid.” The sultan 
said, “Where does he reside?” The secretary replied, “He 
used to be a resident of Mecca, but now he is in Cairo, stay- 
ing at the Hall of the Friday Sermon at the Azhar mosque.” So 
the sultan commanded, “Take one thousand of our dinars and 
go to him and say to him on our behalf, ‘Your son Muhammad 
[al-Malik al-K4mil] greets you and requests that you accept 
this from him on behalf of the mendicants who come to you 
for aid.’ If he accepts this sum, ask him to present himself to 
me that we may profit from his blessings.” But the secretary 
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said, “Your highness, please excuse me from this task; I can- 
not address him in such a fashion even though I do so on your 
royal behalf, for he will not accept gold, nor will he come with 
me to attend you. If I do this task, I will not be able to call on 
him ever again due to my shame!” But the sultan replied, “You 
must do it!” 

So the secretary took the gold and left with a companion 
for the residence of the Shaykh. They found him standing by 
his door, waiting for them. Before the secretary could speak, 
the Shaykh said, “Sharaf al-Din, what's with you that you 
mention my name in the sultan's court? Return the gold to him 
and don’t come back to me for a year!” So he returned and said 
to the sultan, “I would rather die than not see the Shaykh for 
an entire year!" To which the sultan replied, “There is a 
shaykh of this stature living here and now and I have not vis- 
ited him! I must go to pay my respects and see him!” 

That night the sultan along with Fakhr al-Din ‘Uthman 
al-Kamili descended in disguise from the citadel to Cairo, and 
they stayed at the residence of the Mihmandar, which stood 
before the Azhar mosque.” After the last evening prayer, the 
sultan and a group of his elite amirs entered the mosque and 
took up positions by the door to the Hall of the Friday Sermon 
near the pulpit. But the Shaykh had already left by another 
door at the rear of the mosque, so the sultan did not meet him. 
The Shaykh traveled to the harbor of Alexandria, where he 
stayed for some days in the lighthouse there. When the Shaykh 
returned to the Azhar mosque, the sultan was informed that the 
Shaykh had arrived weak and unwell. So the sultan sent Fakhr 
al-Din ‘Uthman to him to ask the Shaykh’s permission to pre- 
pare a grave for him next to the sepulcher of the sultan’s 
mother beneath the dome of the Im4m al-Shafii—may God be 
satisfied with him.” The Shaykh would not permit that, so the 
sultan requested to build a tomb that would serve as a shrine 
especially for the Shaykh, but the Shaykh would not grant him 
that privilege either. Then the Shaykh recovered from his ill- 
ness as God most high restored him to health. 
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I [‘Ali] say that one day the judge Amin al-Din Ibn al-Raqaqi came 
to pay his respects to me at my mosque.” He had a good opinion of the 
Shaykh, which he had received from his father, who had been among the 
Shaykh’s dearest companions. Accompanying the judge was a group of 
dignitaries including the judge and sultan's prayer leader, Jamal al-Din 
Ibrahim ibn al-Shaykh Biha’ al-Din ibn al-Shaykh Jamal al-Din Ibrahim 
al-Amyiti. The judge Jamal al-Din related to us the following story from 
his father, who had heard his own father, who had said:* 


I was walking with the shaykh Sharaf al-Din Ibn al-Farid from 
the Azhar mosque to Bab Zuwaylah.”' He told me that he was 
heading to the mosque of ‘Amr ibn al-‘As in Fustat, so I asked 
if I could accompany him, and he agreed. So I found a donkey 
driver to take us there and asked him, “How much do you 
charge to go to the mosque in Fustat?” He replied, “Ride with 
me, and give me whatever you please as alms.” To which, I 
replied, “No, we must agree on a price.” But the Shaykh did 
not like this and said, “Yes, we will ride with you in exchange 
for alms,” and so we did. 

Along the way we met Fakhr al-Din ‘Uthman al-Kamili, 
who dismounted from his horse, as did his companions from 
their mounts. He greeted the Shaykh—may God be satisfied 
with him—and tied to kiss his hand, but the Shaykh pulled his 
hand away and instead stroked Fakhr al-Din on the head and 
face, and blessed him saying, “Ride, and may God bless you!” 
Fakhr al-Din then mounted up and rode off. But a knight from 
his entourage followed after us, and he came to me for assis- 
tance saying to me, “Say to the Shaykh: ‘These one hundred 
din4rs are to be accepted as alms from the amir Fakhr al-Din."” 
So I told the Shaykh, who said to me, “We have ridden with 
the driver on the basis of alms, so these are his alms; give them 
to him.” The knight returned to the amir and told him what had 
happened. The amir sent him back with one hundred more 
dinars, yet when I told the Shaykh, he said, “Give them to the 
driver." I protested saying, “But these are an additional hun- 
dred!” But he answered, “I know; they are his alms.” Then 
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when we arrived at the mosque and dismounted from our don- 
keys, the Shaykh apologized to the driver and blessed him. 


The Shaykh’s son—may God have mercy upon him—told me: 


The Shaykh—may God be satisfied with him—used to under- 
take forty-day fasts, unbroken day or night as he neither ate, 
drank, nor slept. On the last day of one of these fasts, the Shaykh 
had a craving for a harisah meat pastry.” So the Shaykh said, 
“O my soul /nafs], can't you be patient for the rest of the day; 
then I will break the fast with harisah.” But his soul refused 
and said, “I must have harisah this minute!” The Shaykh con- 
tinued, “So I bought the harisah, and proceeded to the vicinity 
of the domed hall of al-Sharab.” But as I raised the first piece 
to my mouth, the wall of the shrine burst open and out stepped 
a handsome youth with a fine form, spotless white garments, 
and a fragrant scent. He said, ‘Shame on you!’ To which I 
replied, ‘Yes, indeed, if I eat it!’ Then I threw the piece away 
before it touched my lips, and I left the harisah behind. 
Leaving the sanctuary, I continued my ascetic wandering, dis- 
ciplining my soul with an extra ten days of fasting so that the 
total was fifty consecutive days.” 


The Shaykh's son—may God have mercy upon him—told me: 


When the shaykh Shihab al-Din al-Suhrawardi, the shaykh of 
the Sufis—may God sanctify his spirit—went on the pilgrim- 
age in the year 628 (1231), many people from Iraq went on pil- 
grimage with him.™ At the end of his pilgrimage, he noticed a 
huge crowd of people gathering around him during the cir- 
cumambulation of the Ka‘bah and during the Standing at 
‘Arafat, and he noticed that they imitated his words and 
actions. It reached al-Suhrawardi that the shaykh Ibn al- 
Farid—may God be satisfied with him—was there in the 
sacred precinct of Mecca. He longed to see him, and he wept 
while saying inwardly, “Do you believe that God regards me 
as these folk do? Do you believe that I am remembered in the 
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Beloved’s presence today?” Then the Shaykh—may God be 
satisfied with him—appeared to him and said, “Oh, al- 
Suhrawardi: 


‘Good news for you, 
So strip off what is on you, 
for you have been remembered 
despite your crookedness!"""*” 


The shaykh Shihab al-Din screamed and stripped off all of his 
outer garments, and the shaykhs and the mendicants present 
did likewise. He looked for the Shaykh but could not find him, 
so he said, “This is news from one who was in the Divine 
Presence!” 

Later, the two met there in Mecca’s Noble Sanctuary; 
they embraced and spoke together in private for a long time. 
Al-Suhrawardi asked my father’s permission to invest me and 
my brother ‘Abd al-Rahmaan with the Sufi robe according to 
his mystical order /farigah], but my father would not permit 
that saying, “This is not our way /tariq]." But al-Suhrawardi 
persisted until my father consented, and I was invested with 
the robe by al-Suhrawardi, as was my brother, together with 
Shihab al-Din Ahmad Ibn al-Khiyami and his brother Shams 
al-Din, who also had my father's permission, for both of them 
were like sons to him. In addition, a large group of people 
were also invested by al-Suhrawardi there in the presence of 
my father and in the presence of a group of great shaykhs, 
including Ibn al-‘Ujayl al-Yamani and others.* 


The Shaykh’s son Kamal al-Din Muhammad—may God have mercy 
upon him—told me: 


Once the Shaykh—may God be satisfied with him—was 
spending the entire month of Ramadan at Mecca’s Noble 
Sanctuary, never going out on his ascetic wanderings, but 
rather fasting there and keeping awake on night vigils. 


325 


‘UMAR IBN AL-FARID 


I (‘Ali] say that the Shaykh has alluded to this when he said: 


For love of you 
life is a Ramadan 
passing away 
between night vigils and fasting.” 


The Shaykh’s son—may God have mercy upon him—continued: 


At the beginning of Ramadan, my father wrapped a loincloth 
around his waist, as did the others staying near the Ka‘bah, for 
they had devoted themselves to seek the Night of Power; at 
times, they circumambulated the Ka‘bah, while at other times 
they would pray.* I was with them there when, one night near 
the end of Ramadan, I left the Sanctuary to go out back and 
relieve myself. There, I saw the Ka‘bah, the Sanctuary, the 
houses of Mecca, and its mountains prostrating to God most 
high! I saw awesome lights filling the sky, and I was scared 
and terrified! I hurried back to my father and told him what I 
had seen. Then he screamed and said to those residing there 
and seeking the Night of Power, “This son of mine went out to 
piss and saw the Night of Power!” All of the people screamed 
out with him, and the sounds of crying, supplications, prayers, 
and circumambulations rose up into a din that lasted until 
morning. Then my father went out to the valleys of Mecca, 
wandering in a daze, and he did not enter the Noble Sanctuary 
until the Feast several days later.” 


His son—may God have mercy upon him—also told me: 


The Shaykh—may God be satisfied with him—would fre- 
quent the mosque known as al-Mushtaha during the season 
when the Nile was high, for he loved to watch the river. 
Among the verses at the end of his Diwdn is this one, where 
he said: 
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My land is Egypt, 
what I want is there, 
for its Mushtahé mosque 
is the apple of my eye!® 


One day as the Shaykh was going to this mosque, he heard 
a fuller who was cutting a piece of cloth and beating it on the 
rocks as he said: 


This piece of cloth 
has shredded my heart, 
but the piece remains 
neither cleaned nor cut. 


The Shaykh began screaming and repeating this line hour after 
hour all day. He would become extremely agitated and fall to the 
ground; then his agitation would subside to the point that one 
would have thought that he was dead. But he revived and spoke 
to me in a mystical language the likes of which I have never 
heard, though I do not think it would be appropriate to pass on 
his words.” Once again he became agitated by the fuller’s words 
as he listened closely to them and returned to his state of rap- 
ture. One of the Shaykh’s close companions came in, and when 
he saw the Shaykh and confirmed his condition, he said: 


I die when I remember you, 
then I am revived; 
how often I am revived for you, 
for how many times I’ve died! 


The Shaykh jumped up, hugged his friend, and said to him, 
“Repeat what you said!” But the man was silent out of concern 
for him. He asked the Shaykh to go easy on himself, and he 
recalled to him some of what was happening to the Shaykh 
when he was overwhelmed by his state of rapture. Then the 
Shaykh said: 
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If God seals with His forgiveness, 
then all I suffer will be easy. 


The Shaykh stayed in this state caused by the fuller’s words 
until he passed away, may God be satisfied with him! 


Why the shaykh Burhan al-Din Ibrahim al-Ja‘bari—may God give him 
peace—traveled from Ja‘bar to pay his respects to our Shaykh—may 
God be satisfied with him.” 


The Shaykh's son [Kamil al-Din Muhammad] said: 


I was in my mosque when an oppressive anxiety seized me 
from nightfall until the crack of dawn. I said my morning 
prayers at the mosque and then left, having resolved to visit 
the Shaykh's grave. But on the way, I passed by the mosque of 
the shaykh Burhan al-Din Ibrahim, and I could hear him 
speaking for it was his normal class time.” So I walked up the 
steps and went in the mosque where I heard him reciting this 
verse from the Poem of the Sufi Way, the ode by our Shaykh 
Sharaf al-Din Ibn al-Farid—may God have mercy upon him: 


For you never loved me 
so long as you were not lost in me, 
and you will never be lost 
without my form in you revealed.” 


When the shaykh al-Ja‘bari saw me he said, “There is no God 
but God! I have been talking about the meaning of the man's 
words, and so God has sent me his son!" He came over to me, 
and passed his blessed hand over my face and breast. Then 
God took the load off my chest as that oppressive anxiety left 
me, and I stayed at the mosque a while, feeling a sense of wel- 
comed relief and joy. Once again, the shaykh al-Ja‘bari spoke 
on the meaning of this verse, using amazing language and rare 
expressions. Afterward, I was told the reason for his mention- 
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ing this verse at the beginning of class. For the shaykh al- 
Ja‘bari—may God be satisfied with him—had said: 


During my ascetic wanderings near Ja‘bar—or perhaps, 
he said, “near the Euphrates”—I was conversing with my 
spirit, confiding in it the pleasure I experienced when I 
was annihilated in love. Suddenly a man came to me like 
a lightning bolt and said: 


For you never loved me 
so long as you were not lost in me, 
and you will never be lost 
without my form in you revealed. 


I knew that this was the voice of love, so I rushed 
to the man, grabbed hold of him, and said, “Where did 
you get this verse?” He replied, “This is the verse of my 
brother, the shaykh Sharaf al-Din Ibn al-Farid.” I said, 
“Where is this man?" He answered, “I used to hear his 
voice in the region of the Hijaz, but now I hear it in the 
region of Egypt, though he is on the verge of death. I 
have been ordered to go to him and attend his deliver- 
ance unto God most high, and to pray over him. I am 
going to him now.” So when the man turned toward 
Egypt, I did likewise, and I smelled the man’s fragrance; 
I followed its trace and instantly entered the Shaykh’s 
presence as he lay on the verge of death. 

I said to him: “Peace, and God's mercy and bless- 
ings be upon you!” And he replied, “And upon you be 
peace and God's mercy and blessings, Ibrahim! Sit down 
and be glad for you are among the chosen friends of God 
[awliyd’]'" I said, “O master, this is great news that you 
bring from God, but I would like to hear from you some 
proof that will put my heart at ease. For as my name is 
Ibrahim, so I share in the essence of the station of the name 
of the prophet Abraham as is mentioned in the Qur’an, 
‘Don't you believe, [Abraham]?’ He said, “Yes, indeed, but 
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[a sign] would ease my heart.””* The Shaykh answered, 
“All right, Ibrahim. I requested of God that a group of 
His chosen friends attend my death and deliverance unto 
Him. He has brought you as the first of them, so you are 
one of them.” 

Later, I asked the group of the chosen ones about a 
matter, but not one of them answered me concerning it, 
so I asked the Shaykh, “Master, can anyone knowingly 
comprehend God?” He looked at me with an awesome 
gaze and said, “Yes, when He encompasses them, they 
comprehend Him, Ibrahim, and you will be among 
them!” Then I saw the garden of paradise appear to the 
shaykh Ibn al-Farid, and when he saw it, he said, “Oh!” 
He screamed out, cried hard, changed color, and said: 


If my resting place 
in love near you 
is what I have seen, 
then I wasted my life. 


A desire 
seized my soul for a time, 
but now it seems 
just a jumbled dream.“ 


I said to him: “Master, this is a noble station!,” but 
he said, “Ibrahim, Rabi‘ah al-‘Adawiyah said—and she 
was a woman—‘By Your power! I did not worship You 
for fear of Your fire or in desire of Your paradise, rather 
in honor of Your noble countenance and for love of You!" 
So this station of seeing paradise is not what I sought or 
passed my life in trying to attain.’*’ After that his agita- 
tion subsided, and he smiled, blessed me, and bade me 
farewell, saying, “Attend my death and prepare my corpse 
with the others here. Pray over my body together and sit 
by my grave for three days and nights. Afterward you 
may return to your land.” Then as he devoted himself to 
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private, intimate prayers, I heard a voice—but saw no 
one—say, “‘Umar, what do you desire?” And he replied: 


I desire—though time has passed— 
one glance from you, 
but, oh, how much blood will flow 
before I reach my goal.” 


After he spoke these words his face shone like the 
moon; he smiled, and expired happy and glad, and I 
knew that he had been given his desire. We were with 
him there, forming a large gathering of God's chosen 
ones, some of whom I knew, though not others, and 
among them was the man who had been the cause for my 
knowing the shaykh Ibn al-Farid. I attended the washing 
of his corpse and his funeral procession; in all my life, I 
have never seen a more awesome funeral procession. 
People crowded around to carry his bier, and I saw green 
and white birds hovering over it. We prayed over him at 
the grave site, though his grave was not completely dug 
until the end of the day. The people gathered there dif- 
fered on what this delay might mean. One group said, 
“This is to chastise him for claiming such a high status in 
love!” But another group said, “No, indeed! This is 
merely the last indignity that one of God’s chosen must 
suffer from the contingencies of this world below.” Yet 
all of them are veiled from witnessing the Shaykh’s mys- 
tical station, save those whom God wills. For by a spiri- 
tual vision granted me by God, I watched the holy and 
noble spirit of Muhammad—upon whom be the greatest 
peace and prayers—praying as leader, and group after 
group of the spirits of the prophets, the angels, and God's 
chosen ones among humans and genies prayed over the 
Shaykh with the spirit of Muhammad, the Messenger of 
God—His blessings and peace be upon him! I prayed 
with each group from the first to the last. Then the grave 
was ready, and he was buried in it. I stayed there three 
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days and nights, witnessing what your intellects could 
never bear to explain regarding the Shaykh's mystical 
state! Then I headed for Ja‘bar, this having been my first 
trip to Egypt, as a voice inside me said: 


God rewarded your efforts well, 
though you arrived late in the day. 


Later, I returned to Egypt where I have lived until 
today. 


Al-Ja‘bari's son Shihab al-Din Ahmad*—may God gather the two of 
them together in the most praiseworthy station—once said to me [‘Ali]: 


My father and I, together with a group of great men, paid a 
visit to the grave of the shaykh Sharaf al-Din—may God be 
satisfied with him. We found a lot of dirt around his grave, 
causing my father to scream out and say: 


Those poor folk of passion, 
the dirt of degradation 
covers even their tombs 
in the graveyards! 


My father the shaykh and the rest of us removed the dirt from 
{fbn al-Farid's] stone until we had cleared away what had 
accumulated around the grave. 


[The shaykh Ibn al-Farid])—may God be satisfied with him—passed 
away in Cairo at the Azhar mosque on the second of Jumada I, 632 
[1235]. He was buried in the Qarafah cemetery at the foot of Mt. 
Mugqattam near a stream below the blessed mosque known as al-‘Arid, 
which is on the highest part of mountain. I have heard that the shaykh 
Zaki al-Din ‘Abd al-‘Azim, the hadith scholar, asked the Shaykh for his 
date of birth, and the Shaykh replied, “It was in Cairo at the end of the 
day on the fourth of Dha Qa‘dah 577 {1182}.” I have heard that this was 
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also related by the judge Shams al-Din Ibn Khallikan when he asked the 
Shaykh his birth date—may God be satisfied with all of them.” 

So ends this preface. I have been silent regarding mention of dubi- 
ous extraordinary states, fearing base criticism and disbelief. I have des- 
ignated this preface as the introduction to the Diwdn, and I have made it 
a source of enlightenment for the lovers and brothers, and a memorial to 
the glorious deeds of the fathers and grandfathers for the sons after me. I 
ask God most high that He help me and them to travel His paths, and that 
He grant us good and blessed offspring. I give permission to the sons to 
relate the work from me with its chain, as I linked hearing it to the Shaykh 
through his son. I advise those who read it and scale its ascent that they 
hold fast to the Poem of the Sufi Way and lead a devout life by its way, 
which has brought great honor to the kingly ascetics. We ask God most 
high to open the doors to its understanding and confer on our hearts 
something of its knowledge so that we might move beneath its veils and 
reveal its hidden secrets, pulling aside its cover and drinking of its wine. 
For the wine jars of its rhymes are guarded by its wax seals, and the 
beauty of its meanings is secluded in its tents. No one can ever understand 
its symbols or “uncover its treasures,” save “he who attains strength” in 
his spiritual travels and enters the path /fariq] of the poet [of this ode]. 
One must leave all others behind and follow [the poet] on his journey, 
“holding fast to his track,”” rendering the Moses of one’s Muhammadan 
heart patient for following his Khidr, so that one may comprehend expe- 
riential knowledge by means of his love and experience.” 

No one is guided in these ways save one given success by God, who 
makes one worthy to be among those deserving to enter on these paths, 
and who raises one up to be a king among its kings. For these are indeed 
the way of him who called “to God with sure knowledge,"” and by fol- 
lowing him, the paths of love were made bright. For by His leave, God 
most high sent him as a caller, a watchful shepherd, and vigilant protec- 
tor for the worthy ones loving Him. God made him “a shining lamp”” for 
His saints, and those who followed him in love of God “received many 
blessings.”” For no one saw, heard, or knew God save Muhammad the 
Messenger of God—His blessings and peace be upon him!—and those 
who were with him. Love spread its shade over them as they drank from 
“its gentle and heavy showers,”” for they were the most worthy and 
deserving. Following him who holds the praised station, they drove on, 


333 


‘UMAR IBN AL-FARID 


and as his companions beneath the banner of this praised one, they 
attained the Garden. There, they drank from the river Kawthar, his drink- 
ing place, and with him they won a glance at their beloved’s countenance, 
the utmost to be sought from the visible beloved.” They would never 
have attained this awesome station save by following their prophet, the 
beloved of their beloved. God bless the Prophet and give him peace, 
together with his family and companions, and al] who submit themselves 
with him to God, believing in him and becoming Muslims, and upon his 
brothers among the prophets and the angels. As long as the wind moves 
and blows, as long as the lover's countenance shines and smiles with the 
love of God, may He bless them all with prayers lasting as long as the 
heavens and the earth. The tongues of Muslims of right belief and proper 
practice will recite these blessings for them, and these blessings will shine 
upon them far and wide until the day of resurrection and judgment! 

Dear God, You it is “who possess the most exalted and beautiful 
names,”"” and You made the word of love “like a fragrant tree firmly 
rooted in the earth, its branches spreading in the heavens.” [God] 
planted love’s roots and branches in the lovers’ hearts and caused its 
“peace to descend upon them,” for they were the most worthy and 
deserving of love. [God] caused love's light “to be kindled from a blessed 
tree,” and it is the Noble Light of Muhammad; the angels bowed down 
to this light when they beheld it in Adam's countenance!” Dear God, You 
have granted us the Prophet's sanctity and glory, so You have given us a 
place of honor before You when we follow him in worshiping and loving 
You. Dear God, You have made us part of his community, so we live and 
die holding to his faith and love of You, and we will be resurrected before 
You beneath the banner planted before the site where this praised Prophet 
stands.” 

Dear God, You drew us as progeny from the loins before creation 
and made us bear witness against ourselves as You said, “Am I not your 
Lord?" and we replied, “Yes, indeed!’ And by that You made us grow, 
“light upon light.""* Dear God, when You took the covenant from us with 
this pledge in pre-eternity, You gave us, O Lord, a “sure footing’ with 
this pledge, and what an exalted rank that is! You have graced us and 
made us worthy of our pledge, for You brought us forth into this Your 
world below, victorious in word and deed over our enemies and Yours. 
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You have treated us kindly and provided us with “the best and still more,” 
and by this pledge, You exalted us over the rest of Your creation!” 

Dear God, open the doors of Your mercy to us, set us among Your 
necklace of gnostics, and confirm our pledge before You. For this, dear 
God, is Your covenant with us and ours with You. You are the judge and 
witness to all that is seen; “who is more faithful than God in keeping his 
covenant?" God is a sufficient witness to the [Prophet's] praised station! 
Dear God, pardon and forgive us our lapses and sins, and protect us in this 
pledge of ours and our covenant! Have mercy on our teachers, parents, 
and brothers, and upon those of the other faiths who have believed in and 
loved You. Protect us from being frustrated, remiss, or lax, and do not 
give Satan power over us; keep him from our hearts, which You have 
made homes for Your love to dwell in. Dear God, lighten our affairs and 
enlighten our breasts with Your love's lights. Dear God, instruct us in the 
religion of loving You, and teach us the deeper interpretation of Your 
words. Grant us an understanding of the words of Your gnostics that we 
may be guided by them on the path leading us to You, following their 
way, which will join us to You! 

Dear God, your servant [the Shaykh Ibn al-Farid] is the composer 
of this Diwdn recollecting the charms of subtle gnosis of You, and he is 
the interpreter of the mastery of Your noble love. Burning passion left but 
a fragment of his heart, though he found the shedding of his lifeblood for 
passion to be sweet. When the chapters of the splendid Qur'an were 
recited to him, images of their beautiful meanings would appear to him. 
He observed the planets of gnosis, and their sun and moon were revealed 
to him, so he passionately loved what understanding can never grasp. He 
stood alone at the site of Your love, having followed Your prophet and 
beloved—upon whom be the greatest of prayers and peace—walking in 
the gathering places of passion side by side with great men; oh, what 
men! 


335 


Notes 


INTRODUCTION 


1. Al-Mufaddaliydt, edited by Ahmad Muhammad Shakir and ‘Abd al- 
Salam Muhammad Hanin, 7th printing (Cairo: Dar al-Ma‘arif, 1983), 345—46. 
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works of Jaroslav Stetkevych, especially The Zephyrs of Najd (Chicago: 
University of Chicago Press, 1993) and “Toward an Arabic Elegiac Lexicon: The 
Seven Words of the Nasib,” in Reorientations/Arabic and Persian Poetry, edited 
by Suzanne Pinckney Stetkevych (Bloomington, Ind.: University of Indiana 
Press, 1994), 58—129. For translations of some of these odes, also see Michael A. 
Sells, Desert Tracings: Six Classical Odes by ‘Alqama, Shanfara, Labid, Antara, 
Al-A‘sha, and Dhu ar-Rumma (Middletown, Conn.: Wesleyan University Press, 
1993) and Early Islamic Mysticism (New York: Paulist Press, 1996), 56-74. 

2. Ibn al-Farid, Diwdn, edited by ‘Abd al-Khaliq Mahmiid (Cairo: Dar al- 
Ma‘arif, 1984), 216. All translations are my own unless otherwise noted. 

3. The Maqam Ibrahim (Abraham's Station) is a site a few yards from the 
southeast corner of the Ka‘bah holding the Black Stone; the prophet Abraham is 
believed to have stood on this spot to watch the construction of the Ka‘bah. 

4. Ibn al-Farid, Diwdn, 184 (al-Dalivah, vv. 30-34). 

§. Concerning the noted scholar al-Qasim Ibn ‘Asakir (527-600/ 
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31. For al-Junayd and his mystical thought, see EI2, 2:600; A. H. Abdel- 
Kader, The Life, Personality and Writings of al-Junayd (London: Luzac & Co., 
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Homerin, Arub Poet, 47-49. 
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48. Concerning such readings by the major commentators, see Homerin, 
Arab Poet, 26-28; for a recent example, see the articles by Scattolin, especially 
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50. Ibn al-Farid, Diwan, 185 (al-Ldmiyah, vv. 1-6). 


WINE ODE 


1. See Homerin, “Tangled Words,” and “Preaching Poetry.” Also see 
Arberry, Mystical Poems, 2:84—90, who notes poetic antecedents for several of 
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“Mystical Poetry,” in ‘Abbasid Belles Lettres, 235-64, esp. 255-56. 
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al-Andalus, 1983), 366-72; ‘Abd al-Khaliq Mahmad, Shi‘r ‘Umar Ibn al-Farid 
(Cairo: Dar al-Ma‘arif, 1984), 136-43; Arberry, Mystical Poems, 2:84—90; R. A. 
Nicholson, Studies, 184-88; A. Safi in the Bulletin of the School of Oriental and 
Asian Studies 2:235-48; and Emile Dermenghem, L’Eloge du vin (Paris: Les 
Editions Véga, 1931). 
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4. For ‘Ali's opinion of these verses, see Ibn al-Farid, Diwdn, 225; also 
see ‘Ali's account of collecting his grandfather's poetry below in the Proem. 

5. See Homerin, Arab Poet, 27-31, 78-87. For al-Nabulusi, also see J. 
Stetkevych, Zephyrs, 95-98, and Shigeru Kamada, “Nabulusi’s Commentary on 
Ibn al-Farid’s Khamriyah,” Orient 18 (1982): 19-40. 

6. Commentaries directly indebted to that of al-Qaysari include those by 
al-Husayn al-Tabrizi (fl. 731/1330), ‘Ali ibn Shihab al-Hamdani (d. 786/1384), 
Yahya ibn Muhammad al-Jilani (d. pre-897/1492), al-Jami (d. 897/1492), Ibn 
Kamal Pasha (d. 940/1533), Sibt al-Marsafi (d. 966/1559), Nasri ibn Ahmad al- 
Husri (f1. 1098/1678), and ‘Abd al-Tawwéab al-Qisi (d. ?). For these and other 
commentaries, see the bibliography. 

7. Da‘td al-Qaysari, Sharh al-Qasidah al-Khamriyah, ms 7761 (Adab) 
(Cairo: Dar al-Kutub al-Misriyah), 320-30. For more on al-Qaysari's work and 
mystical views, see Kahhalah, Mu‘jam, 4:142; William Chittick, “The Five 
Presences: From al-Qinawi to al-Qaysari,” Muslim World 72 (1982): 107-28, 
esp. 123-24; Homerin, Arab Poet, 28-29; and Mehmet Bayrakdar, La philoso- 
phie mystique chez David de Kayseri (Ankara: Editions Ministere de la Culture, 
1990). 

8. The following translation is based on several manuscripts of the work 
at Cairo’s Dar al-Kutub al-Misriyah, especially ms 7761 (Adab), which I copied, 
with notes from mss 4502 and 4504 (Adab Talat), and ms 366 (Shi‘r Taymar). I 
have now edited and translated this commentary for publication. 


POEM OF THE SUFI WAY 


1. A. J. Arberry, The Poem of the Way (London: Emery Walker, 1952), 6; 
quoted by Issa Boullata in his “Verbal Arabesque and Mystical Union: A Study 
of Ibn al-Farid's ‘AL-Ta'iyya AL-Kubra,"" Arab Studies Quarterly 3:2 (Spring 
1981): 152-69. 

2. Boullata, “Verbal Arabesque.” esp. 160—66. 

3. Boullata, “Verbal Arabesque,” 166-69; and Arberry, The Poem of the 
Way, 6-7. 

4. Ton al-Farid, Diwan, 172 (Poem of the Sufi Way, vv. 755, 757-58). 

5. Ibn al-Farid, Diwdn, 143 (Poem of the Sufi Way, vv. 500, 502). 

6. For these and other stories concerning the poem see the translation of 
‘Ali's Proem, below. 

7. See Homerin, Arab Poet, 26-32, 5S—66, 76-78. Portions of these com- 
mentaries have been paraphrased by Nicholson in his partial translation of the 
ode in Studies, 199-266; also see Arberry's translation and commentary in The 
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Poem of the Way. For a recent examination of al-Farghani’s commentary, see G. 
Scattolin, “AJ]-Farghani’s Commentary on Ibn al-Farid’s Mystical Poem Al- 
Ta@iyyat Al-Kubrd,” MIDEO 21 (1993): 331-83; and also see Chittick, “Five 
Presences,” and “Rimi and wahdat al-wujiid,” esp. 79-81. 


ADORNED PROEM TO THE DIWAN 


1. Ibn al-Farid, Diwdn, Mahmid ed., 21. For remarks on ‘Ali Sibt Ibn al- 
Farid by one of his contemporaries, see ‘Ali ibn Muhammad al-Fayyimi (d. 
1770/1369) Nathr al-jumdn, 2:70a. 

2. For further discussion and analysis of the Proem, see Homerin, Arab 
Poet, 33-54; Issa J. Boullata, “Toward a Biography of Ibn al-Farid,” Arabica 38 
(1981): 38-56; and G. Scattolin, “More on Ibn al-Farid's Biography,” MIDEO 22 
(1995): 197-242, esp. 206-13. 

3. Here ‘Ali refers to the Qur'an 53:1-11, which, according to Islamic 
tradition, describes one of Muhammad's encounters with Gabriel, the spirit of 
revelation. Further, Muhammad's name is directly linked to God's “most awe- 
some name,” Allah, in the profession of faith: “There is no deity but God (Allah), 
and Muhammad is the messenger of God!” 

4. ‘Ali alludes to Qur'an 31:20: “God has showered you liberally with 
His beneficence both inwardly and without.” 

5. This phrase is found in the Qur'an 36:26 where it is said by a man 
regarding his people who obstinately remain ignorant of the truth of monothe- 
ism. ‘Ali's use of this phrase seems to imply that some in his audience might have 
thought his imitation to be a genuine poem by Ibn al-Farid. 

6. In his introductory note to the text of this poem, ‘Ali recounts how he 
found the lost ode in 733/1333 during a reading of his grandfather's Diwan. ‘Ali 
was sponsoring the reading for a group of men who wanted to become author- 
ized reciters of the collection. One participant at the session, Jamal al-Din ‘Abd 
Allah ibn Majd al-Din Ism4‘il al-Dimashqi, was reading ‘Ali's Proem and the 
case of the missing ode, when he realized that he had the ode in a book, though 
he had always thought the poem to be anonymous. Al-Dimashqi immediately 
went off with ‘Ali's son Ibrahim, and together they returned with the poem, 
which ‘Ali then appended to the end of his collection. Ibn al-Farid, Diwan, 
225-26. Jamal al-Din al-Dimashqi (625-712/1227-1312) worked as a secretary 
in the Ayyubid chancelleries, first in Damascus, and then in Cairo, though he 
appears to have died prior to 733/1333; see Ahmad Ibn Hajar al-‘Asqalani, a/- 
Durar al-kdminah fi a‘yaGn al-mi‘ah al-thdminah (Haydarabad: n.p., 1929), 
2:354. 
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7. Several contemporaries of Kamal al-Din Muhammad were known by 
the patronymic Ibn Shaykh al-Shuydkh, including four brothers whose father, 
Sadr al-Din Muhammad ibn ‘Umar al-Juwayni (d. 617/1220) had held the posi- 
tion of chief shaykh (shaykh al-shuyakh) at the Sa‘id al-Su‘ad@’ khanqah, Egypt's 
first major residence for recognized Sufis. The four brothers were Kamal al-Din 
Ahmad (fl. 7th/13th c.), ‘Imad al-Din ‘Umar (d. 636/1239), Mu‘in al-Din al- 
Hasan (d. 643/1246), and Fakhr al-Din YOsuf (d. 647/1249); all had studied 
Sufism and were also involved to varying degrees in the political affairs of their 
day. See Ahmad ibn ‘Ali al-Magqrizi, Kitab al-Mugaffa al-kabir, edited by 
Muhammad al-Ya‘lawi (Beirut: Dar al-Gharb al-Islami, 1991), 6:420—22, 
715-16, and ‘Abd al-Hayy Ibn al-‘Imad, Shadhardt al-dhahab fi akhbar man 
dhahab (Cairo: Maktabat al-Qudsi, 1931), 5:77, 181, 218, 238-39. 

8. This sentence is missing in the Mahmid ed. of the Diwan, though it is 
to be found in the Tehran ms, 2b, and in other editions, as well. Safi al-Din al- 
Husayn ibn ‘Ali Ibn Abi al-Mansir (d. 682/1283) was a Sufi shaykh widely 
believed to have been granted mystical revelations and miracles. He was shaykh 
of a Sufi hostel in the Qarafah cemetery; see al-Safadi, a/-Wdfi, 13:19, and 
Kahbhalah, Mu‘jam, 4:37. 

9. Manfalit is a market town on the west bank of the Nile approximately 
eighteen miles (twenty-five kilometers) north of Asyit. The Sufi Abd al-Qasim 
al-Manfaliti might have been a descendent and/or disciple of the noted mystic 
Isma‘il ibn Ibrahim al-Manfalati (d. 652/1254). See Ja‘far al-Udfuwi, al-Tali* al- 
sa‘id, edited by Sa‘'d Muhammad Hasan and Taha al-Hajiri (Cairo: al-Dar al- 
Misriyah lil-Ta’lif wa-al-Tarjamah, 1966), 155-56; and Kahhalah, Mu‘jam, 2:254. 

10. Qur'an 5:54. 

11. Concerning the Ayyubid ruler of Egypt al-Malik al-Kamil (r. 
615-35/1218-38), see El, 4:520-21, and P. M. Holt, The Age of the Crusades 
(London: Longman, 1986), 60-65; and for the great legal scholar Muhammad 
ibn al-Idris al-Shafiti (d. 204/820), see E/, 9:181-85. 

12. Al-‘Aziz ‘Uthman, the son of Salah al-Din (Saladin), was the Ayyubid 
governor of the Cairo region from 589-95/1193-98; see Ibn ‘Imad, Shadharat, 
4:319, and Holt, Crusades, 60-61. 

13. Cairo's al-Azhar mosque was originally founded in 358/969 as a Shit 
place of worship and teaching, but later the Ayyubids transformed the institution 
into a bastion of Sunni doctrine and practice; see El2, 1:813-21. 

14. Founded in Cairo by Salah al-Din (Saladin), the al-Suydfiyah was the 
first Hanafi law school in Egypt; see Ahmad ibn ‘Ali al-Magrizi, al-Mawd‘iz wa- 
al-i‘tibar bi-dhikr al-khitat wa-al-dthar (Baghdad: Maktabat al-Muthanna, 
1970), 2:365-66. 

15. Ibn al-Farid, Diwdn, 184 (al-Ddlivah, vv. 30, 32); for the Maqam 
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Ibrahim or Abraham's Station, see the Introduction above, and the Poem of the 
Sufi Way, v. 152. 

16. Ibn al-Farid, Diwan, 76 (al-Ta’iyah al-sughra, vv. 57-59). 

17. The scholars may have apologized for their ignorance of Ibn al-Farid's 
extraordinary means of traveling to and from Mecca. The al-Haram al-Sharif or 
Noble Sanctuary is the immediate area surrounding the Ka‘bah and includes 
Abraham's Station and the Well of Zamzam: see E/@, 4:317-18. 

18. Cairo’s al-Qarafah is a large sprawling cemetery on the eastern edge 
of the city and surrounding the Mugattam Hills; see EI2, 4:425-28. For al-‘Arid 
see al-Maqrizi, al-Khitat, 2:456. 

19. Regarding saints, martyrs, and their soul-birds, see Ignaz Goldziher, 
“L'oiseau représentant l'aéme dans les croyances populaires des Musulmans,” in 
Etudes Islamologiques d'lgnaz Goldziher, edited and translated by G.-H. 
Bousquet (Leiden: E. J. Brill, 1962), 77-80. Also see Qur'an 24:41 for birds and 
their praise of God. 

20. For a history of Ibn al-Farid's grave and the shrine there, see Th. Emil 
Homerin, “The Domed Shrine of Ibn al-Farid,” Annales Islamologiques 25 
(1990):133-38. Abd al-Husayn al-Jazzar (601-679/1204-81) was a prolific 
Egyptian poet known for his love poems, invective verse, and aphorisms; see 
‘Umar Farakh, Ta‘rikh al-adab al-‘Arabi (Beirut: Dar al-‘Ilm lil-Malayin, 1975), 
3:644—-46. 

21. Bilal the Abyssinian (d. 20/641), Salman the Persian (d. 36/657), and 
Suhayb the Greek (d. 38/659) were among the early converts to Islam and were 
among Muhammad's close companions, while his uncle and protector, Abd Talib 
(d. 619) never embraced Islam; for these men see Ibn al-‘Imad, Shadhardt, 1:31, 
44, 47, and E/2, 1:152, 1215; The Shorter Encyclopaedia of Islam, edited by 
H. A. R. Gibb and J. H. Kramers (Leiden: E. J. Brill, 1953), 500-501; and 
Maxime Rodinson, Muhammad (New York: Pantheon Books, 1980), esp. 101-2, 
209. 

22. Concerning Abraham's dispute with his father over the latter's idola- 
try, see Qur'dn 9:114; 19:41-50. 

23. For the story of Noah and his wayward son, see Qur'an 11:45-47. 

24. Ibn al-Farid, Diwdn, 55 (al-Yd'iyah, v. 94). 

25. Shams al-Din Muhammad ibn Husayn ibn Muhammad al-Armawi was 
an accomplished scholar of jurisprudence, who in 635/1237 was appointed mil- 
itary judge of the Cairo region as well as its nagib al-ashraf, the official repre- 
sentative of the direct descendants of the Prophet Muhammad; he died in 
650/1253. See Ahmad ibn ‘Ali al-Magqrizi, Kitab al-Suluk li-ma‘rifat duwal al- 
Mamilik, edited by Muhammad Mustafa Ziyadah (Cairo: Lajnat al-Ta'lif wa-al- 
Tarjamah wa-al-Nashr, 1934-58), 1:2:273, 385. 


345 


‘UMAR IBN AL-FARID 


26. Subayh ibn Bakkar ibn ‘Abd Allah the Abyssinian was a freed slave 
who pursued the study of hadith and memorized the Qur'an. He was noted for 
his philanthropy, and died in 584/1188; see ‘Abd al-‘Azim al-Mundhin, ai- 
Takmilah li-Wafayat al-naqalah, edited by Bashshar ‘Awwad Ma‘rif (Cairo 
Matba‘at ‘Isa al-Babi al-Halabi, 1968), 1:81-83, and al-Safadi, al-Waff, 16:282. 

27. Shams al-Din Muhammad al-Ayki (d. 697/1298) was a Persian Sufi 
and scholar of jurisprudence. He was appointed chief shaykh of the Sa‘id al- 
Su‘ada’ khangah by the Mamluk sultan Qala’in (r. 678-89/1279-90) in 
684/1286. See al-Maqrizi, a/-Sulak, 1:730, 851; Ibn al-‘Imad, Shadhardt, 5:439, 
and Homerin, Arab Poet, 40-43. 

28. Al-Ayki was an infant when Ibn al-Farid died. Sadr al-Din al-Qinawi 
(d. 673/1274) was a close disciple of the great Sufi theosophist Ibn al-‘Arabi (d. 
638/1240). For a concise overview of the work and influence of both mystics. see 
Chittick, “Romi and wahdat al-wujad,” esp. 77-79; also see El2, 8:753-55. 

29. Ibn al-Farid, Diwdn, 170 (Poem of the Sufi Way, v. 743). 

30. Sa‘id al-Din al-Farghani was a disciple of al-Qinawi and one of the 
first major commentators on Ibn al-Farid’s Poem of the Sufi Way. In an introduc- 
tion to al-Farghani’s Persian commentary, al-Qinawi noted that he traveled to 
Egypt in 643/1245, during which time he read and commented on Ibn al-Farid's 
Poem of the Sufi Way, and that al-Farghani had compiled a commentary based on 
these explanations of the verses. See al-Farghani’s Mashdriq al-darari, edited by 
Sa‘id Jalal al-Din Ashtiyani (Mashhad: Danishghah-i Firdawsi, 1980), 5-6; 
Homerin, Arab Poet, 27-31; and Chittick, “Rimi and wahdat al-wujiid,” 79-81. 

31. Karim al-Din ‘Abd al-Karim ibn Husayn ibn Abd Bakr al-Amuli held 
the position of chief shaykh of the Sa‘d al-Su‘ad& in 701/1302, and he retained 
the position, with a short interruption, until his death in 710/1311. ‘Umar ibn 
Ya‘qib ibn Ahmad al-Sa‘idi was the shaykh of the Zawiyah of Abd Sa‘id, and a 
Sufi of some influence among the Mamluks; he died in 707/1308. See al- 
Maqrizi, al-Sulak, 1:744-45, 757, 919; 2:41, 50, 83, 94-95, and his al-Khitaz, 
2:386. 

32. Jamal al-Din ‘Abd Allah (d. 743/1342) was the son of the accom- 
plished religious scholar and judge Jalal al-Din Muhammad ibn ‘Abd al-Rahman 
(666—739/1264—1338), and on occasion served as his substitute in court. If the 
senior Qazwini composed such a commentary on the Poem of the Sufi Way, it has 
been lost for centuries; see Ibn Hajar al-‘Asqalani, al-Durar, 2:399-400, and 
Kahhalah, Mu‘jam, 10:145—46. 

33. Qur'an 18:9-27 tells the story of several young men who sought shel- 
ter in a cave and prayed to God for protection against polytheists. They fell 
asleep for a number of years, though when they awoke, they thought that they 
had slept for only a day or part of a day. 
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34. For an extensive analysis of this dispute and the issues and people 
involved, see Homerin, Arab Poet, 39-44. ‘Abd al-Rahmaan Ibn Bint al-A‘azz (d. 
695/1296) was a prominent legal scholar, judge, and vizier during Qala‘tin's sul- 
tanate; see al-Kutubi, Fawdr al-Wafaydt, edited by Ihsan ‘Abbds (Beirut: Dar al- 
Thaqafah, 1974), 2:279-82: al-Subki, Tabaqat al-Shdfi‘iyah al-kubrd, edited by 
Mahmiid Muhammad al-Tandhi and ‘Abd al-Fattah Muhammad al-Hilw (Cairo: 
‘Js al-Babi al-Halabi, 1964), 8:172-75; Ibn Taghri Birdi, a/-Nujiim al-zahirah 
(Cairo: al-Mu‘assasah al-Misriyah al-‘Ammah, 1963), 8:82-83; and Ibn al-‘Imad, 
Shadhardt, 5:431. 

35. Concerning Ibn al-Sal‘ds (d. 693/1294) and his royal patron al-Ashraf 
(r. 690—-93/1291—-94), see Ibn al-Furat, Ta’rikh, 8:106—9, 122-29, and Homerin, 
Arab Poet, 40-44, 110 n. 34. 

36. An hadith of the Prophet Muhammad. 

37. Sa‘d al-Din Mas‘dd ibn Ahmad al-Harithi (652-711/1254—1312) was 
a noted scholar of hadith, and a chief Hanbali judge in Cairo; see Ion Hajar al- 
‘Asqalani, a/-Durar, 5:116—17, and Ibn al-‘Imad, Shadhardt, 6:28-29. 

38. Ibn al-Farid, Diwdn, 116 (Poem of the Sufi Way, vv. 279-85). 

39. Qur'an 24:55. The royal title al-Malik al-Sa‘id may refer to a number 
of individuals at this time; however, there is a strong possibility that al-Malik al- 
Said Khidr ibn Baybars is intended here. His father had been sultan prior to 
Qala’tin, and if his mother had gone on pilgrimage to Mecca, she would normally 
have been accompanied by a substantial retinue, including a reciter of the Qur'an. 
See al-Magqrizi, Sulak, 1:828. 

40. Qur'an 8:42. 

41. This statement may refer to Ibn Bint al-A‘azz's exoneration and the 
restitution of his honor and positions. 

42. The congregational mosque of ‘Amr ibn al-‘As was the first mosque 
built in Egypt, being erected in 20—-21/640—41 in the Muslim camp at Fustat, 
which later became a southern suburb of Cairo: see E/, 2:957-59, and K. A. C. 
Creswell, A Short Account of Early Muslim Architecture, revised and supple- 
mented by James W. Allan (Cairo: American University in Cairo Press, 1989), 8, 
15, 46, 304-13. 

43. In his account of Ibn al-Farid, written prior to ‘Ali's Proem, the biog- 
rapher Ibn Khallikan (d. 680/1282) ascribes this verse to al-Hariri (d. 516/1122), 
to whom Ibn al-Farid refers in his Poem of the Sufi Way. vv. 655-59. See Ibn 
Khallikan, Wafaydt, 3:454—56, and its translation in Homerin, Arab Poet, 16-19. 

44. Ibn al-Farid, Diwdn, 201 (al-Fa‘iyah, v. 43). 

45. I have not found any other reference to this mosque or its location. 

46. Ibn al-Farid, Diwan, 45 (al-Ya‘iyah, v. 1). The judge and private sec- 
retary whom ‘Ali identifies only as Sharaf al-Din, may have been the judge 
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Sharaf al-Din Muhammad ibn ‘Abbas (fl. 638/1240) or, perhaps, al-Qadi al- 
Ashraf Ahmad ibn Qadi al-Fadil (573-643/1177-1245), who had extensive rela- 
tions with al-Malik al-Kamil and the Ayyubid ruling elite; see Ibn Khallikan, 
Wafayat, 3:163, and al-Maqrizi, Sulak, 1:305. 

47, Fakhr al-Din ‘Uthman ibn Qizil ibn Jaldak al-Turkman al-Kamili (d. 
629/1232) was one of al-Malik al-Kamil'’s senior mamluks. See al-Maqrizi, 
Sultik, 1:1:283. The Mihmandar received ambassadors and important foreign 
dignitaries who came to Cairo to visit the sultan, some of whom were presum- 
ably lodged in this residence. 

48. Fakhr al-Din held the office of ustddhddr, which placed him in charge 
of the sultan's estates and treasury, and so he would have been a logical choice 
to make financial offers to Ibn al-Farid on the sultan’s behalf; al-Kutubi, Fawd?, 
3:51. 

49. Amin al-Din Ibn al-Raqaqi (fl. 697/1298) was a judge during the sul- 
tanate of Qala‘tn; al-Magqrizi, Su/dk, 1:836. ‘Ali’s mosque was in the al-Mu‘izz 
li-Din Allah section of Cairo; al-Fayyami, Nathr, 2:70a. 

50. Ibn al-Farid’s companion would have been Ibrahim ibn Yahya al- 
Amyifi (ca. 570-656/1174—1258), a Shafiti jurisprudent and judge, who also 
composed poetry; see al-Safadi, a/-Wafi, 6:167 and al-Subki, Tabaqdr, 8:125. 
‘Ali's companion would have been the latter's grandson Ibrahim ibn Ishaq ibn 
Ibrahim (d. ca. 757/1356), who was likewise a Shafi‘i legal scholar; see Jalal al- 
Din al-Suytl, Husn al-muhddarah (Cairo: ‘Isa al-Babi al-Halabi, 1967), 1:427. 

51. Bab Zuwaylah is the southern gate in the Fatimid fortifications origi- 
nally surrounding Cairo; it is a logical exit for traveling south to Fusfaf. 

52. Traditionally, harisah is believed to arouse the nafs (‘‘animal soul") 
and to enhance one's sexual potency; see J. C. Biirgel, “Love, Lust, and Longing: 
Eroticism in Early Islam as Reflected in Literary Sources,” in Society and the 
Sexes, edited by Afaf Lutfi al-Sayyid-Marsot (Malibu, Calif.: University of 
California Press, 1979), 90. 

53. I have not found further reference to the Qubbat al-Sharab. 

54. For a biography and bibliography of the renowned mystic ‘Umar al- 
Suhrawardi (d. 632/1234) see Er, 9:778-82, and Kahhalah, Mu‘jam, 7:313. 

55. Ibn al-Farid, Diwdn, 196 (al-Jimiyah, v. 44). 

56. Shihab al-Din Muhammad Ibn al-Khiyami (602-85/1205-86) was a 
student of Ibn al-Farid and, subsequently, a fine poet in his own right; see al- 
Safadi, al-Wafi, 4:50-61, and Homerin, Arab Poet, 23-24. Ahmad ibn Misa ibn 
‘Ali ibn ‘Umar ibn ‘Ujayl al- Yamani (d. 690/1291) was an accomplished religious 
scholar, though probably he was rather young in 628/1231; see Kahhalah, 
Mu‘jam, 2:189. | have yet to find further references to Ion al-Farid’s son ‘Abd al- 
Rahmi§n, or to a brother of al-Khiyami. 
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57. Ton al-Farid, Diwan, 46 (al-Yd'iyah, v. 13). 

58. Based on chapter 97 of the Qur'an, Muslim tradition asserts that 
Gabriel and the angels brought the entire Qur'an to Muhammad on the Laylat al- 
Qadr, or “Night of Power.” Qur'an 97 declares this night to be “better than 1,000 
months...peace until the crack of dawn!” This special day is believed to begin in 
the evening of one of the last ten days of Ramadan: see El2, 8:418. 

59. The ‘Id al-Fitr, or the Feast of Breaking the Fast, is celebrated at the 
end of Ramadan and features a special congregational prayer to be performed by 
the Muslim community; see EI2, 3:1007-8. 

60. Ibn al-Farid, Diwdn, 211. Al-Magqrizi notes that a ribdt (“hostel for the 
poor and elderly”) known as al-Mushtaha had been established on the Nile island 
of Rhoda; several other poets praised it as well. See al-Maqrizi, al-Khitat, 
2:428-29. 

61. Ibn al-Farid may have understood the piece of cloth as a symbol for 
the nafs (“concupiscence,” “selfishness"), which must be broken in order to 
attain pure love; see Homerin, Arab Poet, 50-51. 

62. For an analysis of al-Ja‘bari’s account of Ibn al-Farid's last hours, see 
Homerin, Arab Poet, 51-53. 

63. Ibrahim al-Ja‘bari (599-687/1202-88) was a Shafi‘i scholar, Sufi, 
poet, and renowned preacher. He frequently delivered his sermons at his Sufi 
hostel (zdwiyah) located outside of Bab al-Nasr, Cairo’s northeastern gate lead- 
ing toward the Qarafah and Ibn al-Farid’s grave. See al-Maqrizi, al-Khifaf, 2:434; 
al-Subki, Tabaqdat, 8:123-24; al-Suydti, Husn, 1:523; al-Sha‘rani, al-Tabagdt al- 
kubrda (Cairo: Maktabat Muhammad ‘Ali Sabih, 1965), 1:177; and Ibn al-‘Imad, 
Shadharat, 5:399-400. 

64. Ion al-Farid, Diwan, 95 (Poem of the Sufi Way, v. 99). 

65. Concerning Abraham and his faith, see Qur'an 2:260 and Poem of the 
Suft Way, vv. 606-7. 

66. Ibn al-Farid, Diwdn, 239-40. For more on these verses, including an 
alternative reading by an opponent of Ibn al-Farid, see Homerin, Arab Poet, 31, 
113-14 n. 55. 

67. Though a vision of paradise may satisfy many believers, Ibn al-Farid 
desired nothing less than the beatific vision of God’s countenance, as did Rabi‘ah 
al-‘Adawiyah (d. 185/801). Rabi‘ah is regarded as one of the greatest women 
mystics and saints of Islam and is noted for her doctrine of total love for God: 
see El2, 8:354-56. 

68. Ibn al-Farid, Diwdn, 75 (al-Ta’iyah al-sughrd, v. 50). 

69. Shihab al-Din Ahmad ibn Ibrahim al-Ja‘bari died in 702/1302; see Ibn 
Hajar al-‘Asqalani, a/-Durar, 1:102. 
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Concerning Zaki al-Din al-Mundhiri, Ibn Khallikan, and their refer- 


ences to Ibn al-Farid, see Homerin, Arab Poet, 15-19. 


71. 
72. 
73. 


See Qur'an 18:82. 
See Qur'an 20:96. 
For the story of Khidr and Moses, see Qur'an 18:65-82, and Poem of 


the Sufi Way, commentary to v. 715. 


74. 
75. 
76. 
77. 
78. 
79. 
80. 
81. 
82. 
83. 
84. 


I.e., Muhammad; see Qur'an 12:108. 

See Qur'an 33:45—46. 

See Qur'an 2:269. 

See Qur'an 2:265. 

See Qur'an 108:1-3; 75:23-24. 

See Qur'an 20:8; 7:180. 

See Qur'an 14:24. 

See Qur'an 48:4, 26; 9:26, 40. 

See Qur'an 24:35. 

See the story of Adam's creation in Qur'an 15:26—44. 
According to popular Muslim belief, Muhammad will intercede on 


behalf of all believing Muslims on the Judgment Day; see Jane I. Smith and 
Yvonne Y. Haddad, The Islamic Understanding of Death and Resurrection 
(Albany, N.Y.: State University of New York Press, 1981), 26-27, 73, 80-81. 
Also see the Wine Ode, v. 17, for Ibn al-Farid’s probable reference to Muham- 
mad's banner. 


. See Qur'an 7:172. 

. See Qur'an 24:35. 

. See Qur'an 10:2. 

. See Qur'an 10:26; 17:70. 
. See Qur'an 9:111. 
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